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ABSTRACT 
When I discovered my Māori ancestry, previously hidden family secrets were 
revealed. This new knowledge caused a rupture in my known self as a white Western 
woman. This rupture was an awakening, which began a deep reflexive questioning of 
self, leading to this transformative journey of cultural recovery, into the Māori    
world, te ao Māori. This research journey employs Kaupapa Māori theory and 
methodology, by taking a Māori ontological, epistemological and axiological 
approach to the research agenda; a standpoint of cultural difference from the 
academy. It is made up of parts, which are intricately interwoven to provide a holistic 
approach to the research process. Mana wahine as a companion to Kaupapa Māori    
foregrounds the voices of Māori women and promotes a healing agenda (Pihama, 
2001). Autoethnography as a process enables a form of self-reflexivity that explores 
my self-decolonising journey from cultural trauma to recovery and well-being 
through my experience of immersion in a newly found Māori lifeworld. This 
interweaving of Kaupapa Māori, mana wahine and autoethnography speaks to the 
new era of qualitative social research referred to by Denzin (2006) as the future, the 
seventh and eight moments which transcend previous moments in qualitative 
research.  
Māori people are tangata whenua, the Indigenous people of Aotearoa, New 
Zealand; however, this research journey begins and ends in Australia. It is my 
journey as an Australian born woman with Māori heritage. This Kaupapa Māori 
autoethnography explores te ao Māori in a search for alternative, cultural forms of 
understanding self which go beyond Western ontologies of health and well-being. In 
doing this, it explores the threads of what it means to be a Māori person. In my case, 
this exploration led to a decoding of memories, which exposed a deep cultural 
trauma. This notion of cultural trauma and the impact it has on self, health and well-
being for Māori people has not been thoroughly explored (Pihama, et al. 2014). 
Through the lens of the self, as a lived experience of cultural recovery, this research 
uncloaks a personal transformation, as it takes place, within the internal social world 
of the individual undergoing cultural healing. In doing this, it provides evidence 
about the healing of cultural trauma and its impact on self, health and well-being 
through a Māori cultural lens. Finding that well-being begins with a sense of the 
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Māori self as legitimate and worthy. Through culturally mediated epistemological, 
ontological and axiological practices, the enhanced sense of connectedness moves 
into responsibility, strengthening purpose in life and a desire for community and 
whānau engagement. This journey also affirms that for Māori people spirituality is 
central to well-being; concluding that cultural recovery and the healing of cultural 
trauma are connected to the core of self, and to subjective experiences of well-being 
influencing health outcomes.  
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CHAPTER 1: IN ONE BREATH 
Introduction 
Tīhei mauri ora, I breathe, therefore I live. A breath is one instance in an 
individual’s life; it takes only a few seconds, one moment, yet in one moment life is 
sustained. This chapter is this one breath, it is a moment, a moment that captures the 
entire research journey. It will, like one cycle of air taken in and out of the body, 
provide an overview of the journey. In the beginning I inhale, and dream of the 
future. Then there is the in-between moment, as I move through the space of no 
breath, the in-between spaces, neither in nor out. Finally, an exhalation, and the 
anticipation of a new breath, a new dreaming.  
Included within this chapter is an overview of the research, the background of 
the researcher, the context, purpose and significance. This chapter also addresses the 
scope of the research. Finally, this chapter provides the outline for the following 
chapters in this thesis as I move through te ao Māori, the Māori world, following the 
Kaupapa Māori, mana wahine theoretical and methodological approach to my 
autoethnography.  
Background to the Research Problem  
This research journey began when my positioning of self was called into 
question through the discovery of a previously unknown Māori heritage. This 
discovery caused a trauma to the cultural positioning of self as a non-Indigenous 
Australian. Further to this, the acknowledgement of Māori heritage uncloaked and 
exposed the effects of historical and intergenerational cultural trauma. Cultural 
trauma is being increasingly recognised as the individual and collective suffering 
experienced by Indigenous peoples (Pihama et al, 2014). There are several ways that 
cultural trauma can occur and as such, the background to this research journey 
involves several notions of cultural trauma. There are many layers, that once 
uncloaked, require peeling back before the matter can be thoroughly addressed so 
that a shift towards healing can occur. 
 Initially, I experienced a cultural trauma when a sudden rupture in my 
understanding of self occurred; this caused a breaking of Bourdieu’s habitus (Webb, 
2 
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Schirato & Danaher, 2002). Denzin (1992) considers such ruptures to be “epiphanic 
experiences, which provoke radical redefinitions of the self” (p. 26). 
When I first learnt that I had Māori whānau, family, I was in my thirties. The 
knowledge had taken a long time for my uncle to share because we had been 
disassociated from him and from Aotearoa, New Zealand (which will be known as 
New Zealand from this point). I did not know my grandfather because of his 
untimely death. I had already come to terms with the hole in my family, and my 
understanding of self. This new information that I was receiving was an awakening. I 
felt as though I had been in a dreaming state, a state of mauri moe, where I was 
robotically living out the expectations of society; I was pre-programmed, when 
suddenly I began to wake up. I began to feel again, the numbness was fading. There 
was a sudden, strong feeling of responsibility, a responsibility to learn more, to do 
more, and to be more than I was. At the very least I considered that I needed to know 
who my family was so that I could fill in the pieces, to make a complete picture of 
self. As I thought more deeply about this knowledge I began to notice a significant 
rupture in the way I had positioned myself both professionally and personally within 
history, society, culture and family. Bourdieu ([1977]; 1990) considers that the way 
we position ourselves as we grow within a particular society forms an internal frame 
for ways of knowing, being and doing, which is known as habitus. When this is 
challenged, or ruptured it causes a trauma to our knowing of self, destabilising our 
internal frames. This is not unlike the transformative learning approaches by 
Mezirow (2003), which are deliberately aimed at breaking down these frames of 
reference. This was the beginning of a transformation, a breaking of the bonds of my 
colonised internal frames of reference that had been developed over lifetime of trying 
to fit into Western health care and education systems.   
As I considered the decisions that I had already made about who I was in the 
world, such as my place and my positioning as a white Australian, fair skinned, dark 
haired, green eyed and round-bodied girl, I had little understanding of what a Māori 
person would look like. Where was the evidence when I looked into the mirror? How 
would I know this was real and not an exotic imagining of a heritage?  
I looked into the mirror to find the Māori within me. It was then that I recalled 
how, as a child, I would look into the mirror, wondering who I was and where I was 
really from. I began to remember the feelings, particularly the feelings of not 
 3 
Chapter 1: In One Breath 3 
understanding who the person was looking back at me. The rupture caused a 
(re)considering of my biological structure, my body, my health and my spirit.  
On Reflection: Conquering Social and Self Doubt 
Learning of my Māori heritage inspired me to question who I really was. 
I knew my skin was white, how could I be linked to such an important 
ancestor, and Indigenous peoples? At first I was unable to tell anyone, 
when I finally had enough courage to tell people they looked at me with a 
“you are kidding” look on their faces. I had to come to terms with this 
knowledge, I made a decision to acknowledge rather than deny this as an 
aspect of myself. That perhaps my cultural heritage had impacted on my 
life and was a major factor in my life decisions. I needed a way to 
explore this further to have confidence to not only acknowledge but to 
accept and nurture my cultural self so that I could fully understand my 
life path decision making and the social push and pull factors influencing 
my identity. It is impossible to know everything about ourselves all at 
once, however when it comes to positioning oneself in regards to 
Indigenous knowledge, to ignore, deny or leave unresolved such ruptures 
of identity perpetuates a falsehood. 
(Writings from the Journey: 9.12.2013) 
Taonga 1: Self-Reflected 
It is not easy to talk about my ancestral heritage with others. Many times I have 
received responses that increase my discomfort, discomfort within myself, however 
on reflection, I began to realise that this reveals more about the lack of understanding 
of others about matters of cultural heritage. Questions such as, how far back is the 
last full-blooded Māori ancestor? Are you half, quarter or what are you? Statements 
such as: You don’t look Māori? Often I felt awkward and embarrassed. I will not 
pretend that this has changed. Even now, as I write this thesis, I still feel unprepared 
to answer these questions. They still catch me by surprise and I never really know 
when these questions will be asked within everyday conversations. I considered 
many times, if would I be safer, socially, mentally and spiritually to keep the Māori   
secret, the brown secret, hidden. However, these interactions prompt me to question 
my motives, my reasons and my purpose. What did I have to gain? What did I have 
to lose?  
In the years before I officially began this journey, this Kaupapa Māori    
autoethnography, there were many opportunities for research. There were periods 
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when I seriously contemplated taking another easier path, a path that was well 
trodden and neatly laid out before me, in well-used, tested and widely accepted 
Western research practices. There is one particular moment during this period that 
lingers vividly in my mind. It was a time when I had decided to take a different path 
to this one. I reluctantly returned my borrowed library books and filed my diary 
notes. It was then that the tears began to fall. I knew that I was letting go of 
something important and then a chance meeting or an event would trigger an urgency 
to learn more, to find the answers to my questions about my taha Māori, my Māori   
side, and the meaning to self, bringing me back to my path, and my journey. 
My motivation was and still is to make right the wrongs experienced by the 
generations before and after me. It was to break the silence, to bring healing to my 
family and others. I knew that the healing needed to begin with me, with healing the 
self within me. For the first time I was not being motivated by professional or 
financial gain. Although my journey to PhD began like many others, as a necessary 
pathway to a promotion and an academic career, the more I followed my passion the 
more this became less important than the journey. My PhD journey had transformed 
into a lifelong, both backwards and forwards, intergenerational journey of healing.  
As I began to cope and manage this first rupture of suddenly knowing, I soon 
became aware that it had exposed a deeper cultural trauma. It was the inherited 
intergenerational cultural trauma of my Māori heritage. Many complex historical, 
political, social and cultural influences had led to my state of unknowing, my cultural 
disconnection and my cultural trauma. These influences had each inflicted trauma 
upon the self, forming the background to the rupture, the new knowledge of self. In 
particular, in my experience I found that the social processes of colonisation, 
urbanisation, immigration and globalisation, all played a significant role in my 
cultural loss and my disconnection from my Māori heritage (Alexander, 2013; 
Chang, 2008; Denzin, 2008; Dunbar, 2008; Moses & Knutsen, 2012; Pihama et al, 
2014).  
Cultural trauma is known to leave an empty space or nothingness, cause 
rootlessness and a loss of self as cultural (Pihama et al, 201; Royal, 2006; Smith, 
2012). It is increasingly becoming perceived, as a personal cultural wound (Royal, 
2006; Sztompka, 2000). My cultural wounds had caused a feeling of emptiness and a 
sense of coming from nowhere, and belonging to nothing. Emerging literature 
 5 
Chapter 1: In One Breath 5 
indicates that healing cultural wounds and recovering from cultural trauma is 
significant to optimal human health and well-being (Dudgeon, Milroy & Walker, 
2014). It is this cultural healing which is believed to facilitate a positive, strong sense 
of self (Houkamau & Sibley, 2010; Sztopmka, 2000). Feminist thinking promotes 
cultural healing through experiencing performative and participatory contradictions 
(Renegar & Sowards, 2009). Native American scholars consider healing to be 
achieved through transformative experiences (Brokenleg, 2012). Such experiences 
aim to re-establishment human agency (Alexander, 2013). A sense of agency is 
thought to make possible, to promote self-determination and transcendence (Renegar 
& Sowards, 2009). However, little is known about how cultural healing occurs and 
what it means to individuals, particularly within New Zealand and Māori people, and 
more so in Australian-born Māori people (Houkamau & Sibley, 2010; Huriwai, 
2002; Pihama et al, 2014). 
As an Australian with Māori ancestry the acknowledgement and acceptance of 
the intergenerationally transmitted cultural trauma was the first step towards healing. 
Accepting my Māori heritage as an aspect of self and realising that I was not entirely 
the person I thought I was and knowing that I would continue to receive the looks of 
disbelief from others (it was not the outside that I was changing, it was the inside), in 
its self was the beginning the journey of healing, which led me to this current 
moment, where health, well-being, culture and self intersect.  
Background of the Researcher 
Qualitative approaches which explore “real world” lived experiences 
contribute to theory development through long-term reflexive engagement (Denzin 
& Lincoln, 2000). This journey is an autoethnography, acknowledging that personal 
stories and journeys provide insight into lived experiences, thus exploring meaning, 
identity and well-being. They are also known to contribute to the development of 
interventions strategies through enabling informant participation in the research 
process (Ponterotto, 2006). As such my personal background provides an insight into 
the perspective that this research provides. Upon reflection I realised that it was not 
possible to tell my entire story, my entire biography in this thesis story. However, 
some aspects provide important insights into the research journey. I will provide the 
most basic description of a complicated life.  
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I was born in Brisbane, Queensland, Australia, not far from where this 
academic journey took place. Looking out of the window from the fifth floor of the 
building where I study, I can see the dilapidated old hospital where I was born, 
always reminding me of the circle of life, the way things seem to always go back to 
the beginning. I am the eldest of four children. Much of my childhood was spent 
moving between Brisbane, Lismore, Coffs Harbour and Nana Glen, a rural property 
in a small town in northern New South Wales, Australia. We moved backwards and 
forwards many times and I was often the “new kid” at school. My childhood years 
were uncomfortable, due to financial constraints, overcrowded housing and often the 
lack of modern comforts. However, there was also much happiness, freedom and a 
connection with the land, and the Australian bush. Family and nature surrounded me, 
although I often felt like the odd one out. There was something missing; I felt 
invisible. Perhaps this was because of a crowded house, or perhaps it was because I 
was different.  
As a child I knew that to be able to support my family I needed a qualification 
and I knew this meant going to university. I have been a registered nurse for 20 
years, working, learning and teaching within mainstream health care in both clinical 
and education systems. I am married with two children, who have rapidly been 
transforming from childhood to adolescents during this journey.  
Both of my parents left formal education at young ages. I watched my mother 
work hard to gain the education that she had missed. She studied for her high school 
Certificate at home so that she could to gain entry to university. She studied nursing 
while I was in high school. My father was a roof plumber, but decided to also study 
nursing while I was in High School. I struggled with boredom during my school 
years, as it seemed as though there was never anything new to learn. The classes 
were repetitive year after year. So I switched off to learning during class time and as 
a consequence underperformed in most of my classes.  
I lived with my parents, two brothers, sister, my grandmother and her three 
youngest children (on and off). My grandmother had a traumatic life. She was born 
in New Zealand, a premature identical twin. Her struggle began from those first days 
and continued until her last days. Her first husband, my grandfather was tragically 
killed in New Zealand when he was a young man. This trauma ruptured my mother’s 
life and rippled through mine, as an intergenerationally transmitted trauma. My 
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grandfather left six young children behind in this world when he died. My mother is 
the second eldest of those six children. My grandfather and his death always seemed 
a forbidden subject. I somehow knew to never mention him, never to ask where he 
was from or who he was. My mother would sometimes share her memories of him, 
but never when my grandmother was around. It was a way of protecting my 
grandmother from further grief.  
Through this traumatic untimely loss of my grandfather, my connection to the 
te ao Māori, the Māori world was broken. In truth it had been severed years before 
during the urbanisation programmes, which encouraged Māori people to move from 
Pa and marae (tribal grounds) and into towns and cities (Meredith, 2015). Even 
before that time the connection with te ao Māori was disrupted through the process 
of colonisation (Mikaere, 1994). Many of these reasons for this disconnection, this 
rupture between people and culture I have explored throughout this journey, as a part 
of the meaning-making process.  
I grew up believing that I was only from Anglo–Celtic descent and although I 
always knew that there was something different about us, I could never quite figure it 
out until now. I grew up wondering what it was that was so wrong with me. What 
made me not good enough for some members of the extended family? I did know 
about Māori people but only as the other, the savage and the one that has the carving 
on the chin. Throughout this journey I began to (re)consider myself as the other, as a 
self, made up of the known self and the unknown other. It was the most challenging 
experience to consider myself in this way, and it was destabilising. For a time I was 
lost in self, in trauma, in a whirlwind of confused emotion. I was questioning the 
ideas that had colonised my mind through many years of doing and being a white, 
Western woman. I worried that I was not entitled to undertake Indigenous research, 
still harbouring the guilt of my colonial heritage. These were my foundations of self; 
ideas that I thought were fixed and immutable. I had to break down this way of 
thinking, and decolonise my thoughts. These ideas became flexible and liquid. They 
were dissolving in front of my eyes, like this position was not real and I was waking 
up from a coma, from a numbness, a quiet slumber. I was recovering from a cultural 
trauma. My Māori side, the taha Māori, was not the other, it was the ‘I’ and the ‘me’ 
all along. Māori is me and I am Māori. 
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 I am the eldest of my siblings, the mātāmua and I am the eldest of my 
grandfather’s, grandchildren, mokopuna. It was this realisation, epiphany that 
increased the clarity of my vision, of my purpose, and the significance of this 
journey. It is not uncommon for Māori grandparents, ensuring the transmission and 
enhancing the survival of cultural knowledge, to raise the eldest grandchild (Smith, 
2008). This places my personal journey within the within larger context of cultural 
recovery and resilience. This rupture was my awakening to the call of my ancestors 
to retrieve this knowledge, to recover who am I, to learn what it means to be from 
Māori descent. I was called to go on a journey of meaning, to learn what it really 
meant to recover and heal the ruptures, the cultural wounds through embracing my 
cultural heritage. I was called to take action, to honour and recognise those who 
came before more.  
I did not know where this calling would take me, whether my path would be 
full of challenges or clear sailing. I did not know how such a story could be told as a 
research journey that could inform new knowledge, and help others who had also 
been disconnected from their cultural heritage. That was when I met Carolyn Ellis at 
an autoethnographic workshop in Brisbane. I realised then that autoethnography was 
the answer to making my heart sing about research. This was the way forward, to 
answer the call, to tell the story, to share the journey, to discover the links between 
personal cultural heritage, health and wellbeing. Autoethnography enabled the 
recognition and the importance of the self-questioning that was taking place. It was a 
way to decolonise the mind, to engage the heart and the voice of the personal 
cultural self.  
This journey is the resulting offspring from this intersection of knowledge, two 
worlds coming together within an academic space. It is the story of my journey into a 
new world, the Māori world, te ao Māori to discover, to uncloak, and the hidden self 
that was inside me.  
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This Moment, Context 
Australian-Māori     
Living in Australia has added complexity and a unique perspective, as there 
has been very little research regarding the health and well-being of Māori people in 
Australia, particularly from a Māori epistemological and ontological framework. 
This research journey is physically located within an Australian context. The 
academic journey was administrated by an Australian University, under an 
Australian Government scholarship, with an Australian mixed Indigenous and non-
Indigenous supervision team, with guidance and support from Māori academics 
Māori women and elders in New Zealand. The cultural experiences took place within 
New Zealand, Australia and Hawai’i. There can be no doubt that this context has 
influenced the data, the journey and the interpretations of the experiences within the 
journey.  
The Australian Bureau of Statistics (ABS, 2010) reports that there are 
approximately 123, 430 people from Māori descent, born in New Zealand, Australia 
or elsewhere, living in Australia. However, it is believed that this is underreported, 
for reasons such as non-identification and continued mobility and many others (ABS, 
2010; Hamer, 2012). It is considered that the numbers could be as much as 160,000 
or more (Hamer, 2012). Hamer (2007-2012) conducted research on the migration of 
Māori people to Australia over a period of five years, and considers Māori people to 
be one of the most disenfranchised immigrant groups. There is much research to be 
undertaken in this area to determine contributing factors and to explore ways to 
improve health and well-being outcomes for Māori people in Australia. With this 
knowledge I became aware of the increased community significance of my research, 
my autoethnographic journey. It became clear to me that there was a need to learn 
more about the Māori community in Brisbane and Australia, in particular, how 
culture, health and well-being are navigated when the needs are invisible.  
My Whiteness 
There are challenges that I have faced within these contemporary times, which 
come from past legacies of trauma. One of these is my skin colour. While this is not 
a story of whiteness, I cannot deny that it is a part of the context. There is a world 
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history of colour separation, a colour line (Du Bois, 1903). Being white skinned or 
kiritea Māori means that others view me as knowing, being and doing whiteness. 
This is defined by Jeyasingham (2012) as a “range of unearned social privileges that 
are said to be possessed by white people but largely invisible to them” (p. 672).  
Socially I ‘blend in’ with white society, privately this is often different. Before this 
journey began I had positioned myself as white privileged. Garret (2012) points out 
that this is heavily influenced by American ideas, and denies the experiences of Irish 
people who had their culture liquidated by the British.  
 I cannot underestimate the training in whiteness that I received from my 
parents, teachers, friends and colleagues. I am married to a white man and I have 
white children (actually my children are golden red and auburn), I know how the 
white system works, although it still astounds me at times and there are many things 
I do not understand. I have been able to attend university, although I did not receive 
any funding or financial support and I had to move away from the family home to do 
so. I studied my way through two masters’ degrees, while working and raising 
children. I am able to undertake a PhD, and to be accepted into a programme. There 
is no doubt that I have lived as an insider into the system, although I have never felt 
very successful at ‘fitting in’ to the Western way, which has left me asking myself 
this question; Is whiteness something I have ever really had, or is it something I 
pretended to be, that is, did I really ever fully internalise the habitus of the Western 
world? Bourdieu (1977) considers that the “habitus is the universalizing mediation 
which causes an individual agent’s practices, without either explicit reason or 
signifying intent, to be none the less "sensible” and "reasonable” ([1977] 1990, p. 
79). Through my colonial lens I believed that my whiteness would influence the way 
people perceived me and limit my ability to learn about my cultural heritage. What I 
came to realise was that I was only limited by my own internal whiteness, the 
whiteness of a colonised mind.  
Within the Australian social context white women are considered to be 
benefactors of colonisation and the white male privilege. White women are the 
embodiment of the “standard or the norm of womanhood in Australia” (Moreton-
Robinson, 2006, p. 2). It is argued that feminist notions within Australia exclude 
Indigenous women due to white women’s inability to recognise the role of whiteness 
within women’s issues and the see themselves as white (Moreton-Robinson, 2006).  
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 Concerns have been raised by researchers such as Moeke-Maxwell (2005), 
Kidd (2012) and Herbert (2011), who identify and embody knowing, being and 
doing of their Māori heritage but appear to the world as European, placing them in 
unusual and undefined spaces. Within te ao Māori, however, light skinned Māori 
people have a place. Within, te ao Māori, even red haired Māori are considered 
Māori. Herbert (2011) has termed these people ngā kiritea Māori, which means, 
white-skinned, pale or light Māori. The role of my whiteness within this research 
takes a very different perspective, where the privileged position is brown-ness. 
Whiteness is not a privilege but a hurdle to be overcome. Light skinned people of 
Māori descent often experience an ambiguity of identity, as they do not appear to the 
outside world as Māori (Herbert, 2011). This is an aspect that required exploration, 
and points to the notion that perhaps there are other ways of defining Māori that 
move beyond external appearances.  
Colonial Space 
The space within which this journey occurs is a very complex space. I was 
born in Australia where I have lived and studied throughout my life. Yet, this journey 
takes place across social worlds within Australia, across international borders to New 
Zealand and beyond (Hawai’i, Peru). These spaces are modern colonial spaces. As 
immigration increases, Australian and New Zealand societies have become 
increasingly culturally plural (Berry, 1997). When I set out on this journey I 
wondered if I would find the “Māori in a non-Māori world space” in Australia 
(Smith, 2000).  
Colonialism creates complex spaces where Indigenous people and immigrants 
negotiate their sense of self and these are entangled shared spaces, which extend 
beyond the dichotomies of the coloniser and the colonised (Silliman, 2010). These 
spaces within Australia could be considered Māori diasporic spaces (Brah, 1996) or 
the third space according to Bhabha (1990). Or perhaps it is the liminal space, a 
space of in-between-ness where we are not quite one or the other. Todd (2013) 
considers this a mucous space where there is an exchange between the self and the 
other. This is a complex space, I must negotiate within this journey, in-between one 
world and the other, as I go into te ao Māori to explore my taha Māori, I must for a 
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time leave behind the non-Māori world. Eventually though I must find my own 
space, where I am not one or the other, but both one and the other.  
Culture, Healing and Well-being 
The complex relationship between cultural trauma, healing, health and well-
being for Māori people has rarely been discussed within the literature in New 
Zealand until recently (Pihama et al, 2014). There have been many attempts to 
conceptualise Māori culture, well-being and knowledge (Durie, 1995). These have 
included Richie’s “Degrees of Māori-ness” scale (1967), Metge’s schema of 
Māoritanga (1964), and others which often centre around obtaining a single measure 
by using factors such as language, family associations and knowledge of ancestry 
(Kukutai, 2004). According to Palmer (2004) two of the most important models of 
Māori well-being were developed during the 1980’s, the Whare Tapa Whā, a four 
walled house (Durie, 1998) and Te Wheke, the octopus (Pere, 1984). These 
frameworks were developed for Māori people in New Zealand. Durie (1995), warned 
that a narrow focus of what constitutes being Māori which is based solely on 
traditional Māori culture has a risk of distorting the development of understanding 
contemporary Māori people. Yet, we are only beginning to know traditional Māori 
culture through uncovering and sharing the stories of the kaumātua (elders). 
However, Durie (1995) maintains that there must be importance placed on “the range 
of circumstances which not only shape cultural expression but also permit or inhibit 
cultural identification and practice” (p. 7).  
Well-being continues to be difficult to define, however the requirements for 
Western well-being have been found to be different to those that contribute to Māori    
well-being (Palmer, 2004). The Māori concept of health includes acknowledgment of 
the link between the well-being of individuals and the well-being of communities, 
the impact of determinants of health and the connections between material and 
spiritual worlds. A secure, whole, healed Māori self is a fundamental principle for 
Māori and a foundational element of well-being (Durie, 1998; Henare; 1988; Pere, 
1984; Ratima, 2010). It is important to explore this experience of achieving well-
being which will contribute to greater understanding of the health needs of Māori 
people in Australia.  
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A Journey of Purpose  
Understanding and Meaning  
There is a call to understand personal and collective traumas in order to gain 
knowledge of healing, and recovery mechanisms (Alexander, 2013). Pihama et al 
(2014) agree that the notion of cultural healing for Māori people in New Zealand is 
yet to be explored though the cultural trauma lens. More understanding regarding the 
links between cultural recovery and self-determination is needed to establish the 
meaning of healing the cultural self. More knowledge is required about what cultural 
recovery means, how it occurs and what the outcomes are for individual and 
community health and well-being.  
This journey claims back that which has been lost due to historical, political 
and social forces, which push and pull at the core of ones being. It is a recovery of 
the Māori self that has been silenced through the colonising of the mind, the body 
and the spirit. It is my response to the ancestors call to no longer remain silent, to 
find my Māori voice. It is only through this journey into te ao Māori, that I have 
come to know my taha Māori. During this journey Kaupapa Māori theory increased 
in significance and relevance to the journey, and it soon became clear that Kaupapa 
Māori could not just be a chapter in my thesis (Snowden, 2014). It was much more. 
In fact Kaupapa Māori theory provides the foundation upon which this journey into 
te ao Māori is built. In this case it is both a theoretical approach as well as a 
methodological framework, which includes a set of principles through which the 
research journey is guided. Kaupapa Māori is a holistic framework that 
“incorporates the historical, social, cultural and political aspects of Māori, and 
critiques how Māori are represented within research” (Simmonds, Robson, Cram, & 
Purdie, 2008, p. 3). 
The principles of Kaupapa Māori theory include the following; Whānau 
(family)/Whakapapa (Genealogy), te reo Māori (language), Tikanga (Culture and 
Customs) and Tino Rangatiratanga (Autonomy) (Pihama, Cram & Walker, 2002; 
Walker, Gibbs & Eketone, 2006). Providing guidance on the relational and ethical 
aspects of the research. Understanding Kaupapa Māori means that my taha Māori, 
Māori self is legitimate and as a researcher I am both Māori and non-Māori, where 
previously this part of self silently watched. Within Kaupapa Māori my taha Māori, 
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and the Māori voice is privileged, taking the dominant voice position where it need 
not justify its existence. This self is also a woman and there is knowledge to be 
gained by interpreting the intersection of Māori and woman within the self as it 
relates to well-being. Thus, the healing begins with the Māori women self as 
legitimate. 
This can be achieved through qualitative research approaches which 
foreground cultural factors and the meaning of lived experiences (Adams & Holman 
Jones, 2008). Knowledge creation continues to be dominated by Eurocentrism, 
which perpetuates the belief in European superiority over Indigenous people 
(Dunbar, 2008), therefore, Indigenous scholars have been calling for the 
decolonisation of the academy (Battiste, 2006; Denzin & Lincoln, 2008; Grande, 
2004; Smith, 2006). This journey is a critically reflexive personal cultural narrative, 
which contributes to decolonising writing (Denzin & Lincoln, 2008). Such 
approaches include multiplicity of voice and dialogical intersections of the inquirer/ 
participant, of whiteness/brownness, of insider/outsider, female/male and 
colonised/coloniser, as boundary crosser (Reed-Danahay, 1997; Mutua & Swader, 
2004). 
This journey is a personal journey and thus it requires a personal approach. 
Autoethnography provides a path through which this journey can be explored, 
experienced and shared. Personal transformative autoethnographies make personal 
experience meaningful and cultural experience engaging. The production of 
accessible texts and performative embodied representations enables 
autoethnographies to reach wider and more diverse audiences increasing the potential 
for personal and social change (Ellis, Adams & Bochner, 2011). This is a personal 
journey which through an interweave of Kaupapa Māori theory and autoethnography 
becomes greater than the personal, extending through relationships and knowledge to 
the social and the cultural, showing why cultural healing matters to health and well-
being. 
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Significance 
Cultural Trauma and Well-being 
The impact of cultural trauma continues to be significant for Māori and 
Aboriginal and Torres Strait Islander people according to Koea (2008). Pihama et al 
(2014) agree that the health and well-being of Māori people is yet to be theorised 
from a trauma perspective. Farrelley, Rudegair, and Rickard (2005) argue that the 
current poor state of Māori health and well-being, which manifests as increased 
suicide, poor mental and physical health and increased exposure to violence, is a 
direct result of intergenerational cultural trauma. Consequently, there is a need to 
further understand cultural traumas, cultural healing and the implications for health 
and well-being for Māori people. This thesis explores the lived experience of a 
cultural recovery journey for the purposes of healing intergenerational trauma and 
cultural loss. Thus, adding to the literature regarding the process and the impact of a 
cultural healing journey.  
The World Health Organisations (1948) definition of health makes a clear link 
between health and well-being. However, I have found that the links between 
personal cultural beliefs and well-being have not been clearly defined. Within the 
mainstream literature, culture as a determinant of health is considered an external 
factor (Marston et al, 2016), leaving the internal health determinants of culture and 
the links to subjective well-being unexplored. It is clear to me that well-being is 
culturally specific, and health and well-being are culturally determined. When it 
comes to factors that contribute to Māori health and well-being, Huriwai (2002) 
stated that there was a paucity of research which identified these factors, particularly 
in the areas of sobriety and substance use. Therefore, further exploration is required 
to provide evidence of the transformative processes and outcomes of such 
programmes where cultural recovery is advocated as a means of healing cultural 
trauma. As little is known about how cultural recovery works as a healing tool for 
cultural trauma (Houkamau & Sibley, 2010). Ratima (2010) agrees that some notions 
of Māori health remain undefined and key concepts are yet to be theorised. 
Pihama et al (2014) found that there has been growth in the use of historical 
trauma theory within New Zealand, most of this occurring over the last 10 years. 
This growth has been strongly influenced by Native American scholars. However, 
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there is “virtually no research in New Zealand on the intergenerational impacts of 
trauma on Māori health outcomes as framed through an historical trauma lens” 
(Pihama, et al. 2014, pp. 258-259). A Kaupapa Māori approach is most often applied 
to the development of Māori education strategies and these appear often within the 
literature (Pihama et al, 2004; Stewart, 2014). There is little evidence of its 
application to health and well-being programmes within the health sector.  
Understanding the lived experience of the diversity of Māori identity has 
benefits for the development of intervention strategies aimed at improving well-
being for Māori people (Houkamau & Sibley, 2010). Houkamau and Sibley (2010) 
highlight that they do not know how deculturated Māori people express and 
experience their identity as Māori. There is emerging literature, which promotes a 
reconnection with traditional cultural practices as a protective measure against repeat 
offending for Māori prisoners (Mihaere, 2015). However, there is very little evidence 
regarding the lived experience of cultural recovery and healing, which is aimed at 
improving overall health and well-being outcomes for Māori people. Programmes 
that encourage cultural healing as a tool to improve individual and community well-
being, may be “hit and miss”, resulting in mixed outcomes.  
Researchers agree that there is a need to better understand Indigenous concepts 
of well-being and how they contribute to health. Dockery (2010) argues that research 
and intervention focus should be on Indigenous well-being when it comes to the 
tensions between Indigenous cultures and the economic determinants of health. 
Purpose in life and autonomy are also key factors in the well-being of Māori people 
(Pohatu & Pohatu, 2011). According to Ryff and Singer (2006), understandings of 
life course dynamics that contribute to well-being and the notions of becoming an 
authentic self have not been thoroughly developed. Ransome (2010) argues that the 
development of “thicker plural indicators of social disadvantage” (p. 51) requires 
fresh thinking about the notions of freedom measures within Australian personal 
well-being. Furthermore, this notion is challenging for quantitative research 
approaches and requires the development of innovative methodologies, designed to 
explore the lived experiences of well-being enabling the discovery meaningful 
indicators of “thick internal well-being” (Ransome, 2010, p. 50). Alternative research 
approaches such as my Kaupapa Māori autoethnography add significant depth to 
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understanding the lived experience of cultural recovery and the links to well-being 
from a Māori perspective. 
Biomedical approaches to health and healing continue to dominate approaches 
to health, these have often been developed through positivism and reductionism 
provide a narrow understanding. This is due to them being “conceived in terms of 
physiological processes and does not always attend to powerful psychological, 
social, moral and political dimensions” (Kirmayer, 2004. p. 44). In accounting for 
the efficacy of a healing treatment such as cultural recovery, it is not only important 
to analyse the what, the how of the process, but also the meaning for individuals 
(Kirmayer, 2004).  
This research journey provides a significant opportunity to explore the process 
locating cultural trauma for the purposes of cultural recovery and healing. Well-
being is a subjective experience and therefore requires a subjective approach. 
Autoethnographers study the self within the society they live. They explore the 
researcher’s personal experience within the context of culture and society. 
Autoethnography offers a way that personal transformation can be explored, 
observed and communicated in multiple ways (Ellis, Adams & Bochner, 2011; Spry 
2011). Through the use of methodological tools and the conventions of story writing, 
autoethnographers tell and show readers, with multiple voices, their experiences. 
This is known to not only be therapeutic to the writer but also to the reader. 
Autoethnographies challenge authoritative voices and reveal concerns that may be 
cloaked in secrecy, or subject to discrimination. They enable empowerment through 
examining relationships, raise social consciousness and promote understanding 
(Ellis, Adams & Bochner, 2011).  
Kaupapa Māori Autoethnography 
This research journey, my autoethnography, is interwoven with the socio-
historical, political and cultural elements that contribute to past, present and future 
aspects of Māori health and well-being. It uniquely employs the Kaupapa Māori    
theory and principles as a framework to guide cultural recovery. According to Milne 
(2005), “Kaupapa Māori methodologies are fundamentally and unapologetically 
subjective” (p. 8). In this way, autoethnographic approaches are a fit with Kaupapa 
Māori theory. It is also clear that Kaupapa Māori theory is not post-colonial rather it 
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is considered anti-colonial in that it seeks to rise above, and speak out against the 
impact of colonisation on Māori people (Mahuika, 2008; Pihama, 2010). This 
research embraces mana wahine, an emerging theoretical approach aimed at 
empowering and valuing Māori women and their significant roles within society. 
This journey takes a decolonising approach to achieve emancipatory and social 
justice goals, which adds to the paucity of knowledge within the area of the 
literature. 
My autoethnography takes a significant point of difference from the context 
within which it has occurred. It offers a unique perspective of qualitative research 
addressing the shift into the new era, where moral, cultural and subjective discourses 
are increasing in significance (Denzin, 2006). It accounts for the lived experience of 
cultural recovery as self-transformation. The writing of autoethnography includes 
both the process and the product. It is a backwards and forwards between the self and 
other, the personal and the social. It requires reflexivity and an ability to 
communicate story. Autoethnography shows the audience the experience so they 
may relate to their own lived experiences moving them to action or to healing 
(Bartleet & Ellis, 2009; Ellis, Adams & Bochner, 2011).  
The autoethnographic approach provides a lived experience perspective of 
cultural recovery and what it means to Māori health and well-being. The 
emancipation of silenced voices, such as the Māori voice within the Australian 
context enables greater understanding of historical and contemporary social and 
personal forces that impact on culture, causing the perpetuation of cultural trauma. 
This understanding makes possible an interruption of intergenerational trauma cycles 
through cultural recovery and healing. The notions of culture and trauma are 
complex. Social trauma results from social changes that disrupt human agency, 
having destructive effects of the social collective body (Sztompka, 2000). Viewing 
social change through the trauma lens provides new ways of understanding 
contemporary social positions that have resulted from traumatic cultural ruptures, 
such as colonisation. This lens provides greater insight into Māori people’s 
perspectives of cultural healing and the impact on health and well-being.  
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The Scope of the Research  
Culture 
Culture can be considered in two ways, it is external as artefacts, roles, and 
institutions, located outside the individual. It is also internal as values, beliefs, 
attitudes, cognitive styles, epistemologies, and consciousness patterns, within the 
mind and body of the individual (Marsella, 1988; Chang, 2008). Culture is the means 
for and the product of change, and it is in a constant state of construction, 
performance and disruption (Sztompka, 2000). Cultural disorientation is a form of 
cultural trauma, this type of trauma is seen within my journey as the rupture, which 
causes clashes within my known cultural positioning as a white Australian woman. 
The rupture is only the beginning of the trauma, revealing the intergenerationally 
transmitted historical trauma. This revelation exposed the cultural wounds, the 
location of the required healing. This autoethnographic journey is the healing 
response to the experience and acknowledgment of cultural trauma. It is a recovery 
of the internal location of culture, that which I have termed the cultural self, within 
the context of the social, the external location of culture. In this case, it is the 
recovery of the Māori cultural self, the Indigenous self within the context of the 
other. This process is often referred to as returning to wholeness. When everything is 
connected, without the connection to culture we are incomplete, fragmented (Pattel, 
2007).   
People  
My autoethnographic journey foregrounds the Māori self within the context of 
society and culture, the term Māori is used to represent the original people of the 
land of New Zealand prior to colonisation by Europeans. Similarly Aboriginal and 
Torres Strait Islander people are the original inhabitants of Australia and its 
surrounding islands, prior to colonisation by Europeans. Within this thesis I have 
also used the term Indigenous. All terms come with a set of problems (Smith, 2012). 
However, within this thesis, the term Indigenous has also been employed to represent 
the shared issues that first nations, original people face due to colonisation.  
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Self and Identity 
The interchangeable use of the terms self and identity within the literature has 
made the delineation of this concept difficult. These concepts have been explored 
within this thesis as core aspects to health and well-being. In particular, at the 
intersection between the Western and Māori perspectives of healing the cultural self, 
through decolonising reflective processes. Consequently, this thesis refers to the self 
as the internal personal consciousness and identity as the external manifestations or 
embodiment of that internal consciousness. Where this relates to cultural group 
identity, it is both the manifestations of the internal and the sense of belonging to a 
specific cultural group.   
Forms of Data 
This journey is a Kaupapa Māori autoethnography, with an emphasis on mana 
wahine, knowing, being and doing Māori woman. This situates my journey within 
the decolonising, and critically reflexive, interpretative, Indigenous approaches. The 
primary and secondary data presented within this journey has been allocated to two 
different kete, baskets of knowledge. The term taonga tuku iho, means artefacts that 
have been inherited or passed down; these include those which have be passed to me 
from another person. The data called taonga, or treasures, are those data that I have 
created during the journey and added to my basket of knowledge. This data includes 
diagrams, figures, art works, poetry and photographs that are found interwoven 
within the thesis.  
Language 
This thesis is a journey of self into and through the Māori world, te ao Māori. 
This thesis is a Kaupapa Māori thesis; it will include Māori language and Māori    
concepts. Although it has been written primarily in English due to the Australian 
location and context of the research journey, I have sometimes included the meaning 
and translations of the Māori language in text with the English. The use of English 
and te reo Māori, aims to show that both languages have a place within my journey 
of self. It is impossible for me to privilege the Māori language, as I am not writing 
within the Māori world, nor do I have the fluency of language to do so. However, it 
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is included as a legitimate aspect of knowledge and understanding, as it has been 
incorporated into my worldview as a result of this thesis journey. Where Māori 
language, te reo is used it will be italicised.  
Stories from the Past 
A creation story/Māori history story, pūrākau has been included as an 
introduction to each chapter, providing the link to Māori knowledge and setting the 
scene for the unfolding research journey. The aim is to privilege Māori knowledge 
and ways of knowing as legitimate and important way of being. Pūrākau, sacred 
stories, have been the medium through which spiritual, social and family knowledge 
has been transmitted for centuries. These continue to be the most important way that 
Māori people learn who they are and their relationship with the world. These stories 
explain Māori personhood, Māori womanhood. These traditionally have been 
transmitted orally, however, Māori people have embraced technology as a mode of 
transmitting traditional knowledge and many stories have been produced as movies, 
documentaries and cartoons, which are freely available for those who are interested.  
Thesis Outline 
What this Thesis Is 
Inspired by Du Bois ([1903] 2007) and his beautifully poetic forethought in The 
Souls of Black Folk, when he asks the reader to receive his work in all charity, to 
study the words with him and to forgive mistake and foible for sake of the faith and 
passion so that the grain of truth hidden there may be visible; I feel I would like to 
explain a few things to you as the reader of this thesis. This thesis aims to give space 
to ancient forms of knowing that are culturally centred, mediated and performed. In 
this way it centres on Kaupapa Māori theory as the central theoretical and 
methodological framework, although you may recognise the overlapping, or 
intersection of ideas, of other theories, such as Critical Race Theory, Post-Colonial 
Theory, Feminism and Structuralism. Not unlike the work of Du Bois ([1903] 2007) 
there are many “buried things which if read with patience may show the strange 
meaning” (para 1). In this way, this thesis asks something different of you. It asks 
you to cast your mind from mainstream theories to build upon your knowledge of 
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other theories and consider that Kaupapa Māori theory adds value and a new 
perspective to the intersection of thoughts and ideas considered within a Western 
worldview. 
Chapter Two 
Chapter two of this thesis provides the theoretical and methodological 
approach, which is Kaupapa Māori theory. I discuss how Kaupapa Māori theory 
privileges the Māori voice and underpins the Māori worldview. Kaupapa Māori is 
knowing (epistemological), being, (ontological) and doing, (axiological) Māori.  
Chapter two also includes the methodological weaving of autoethnography and 
Kaupapa Māori, exploring the notions of self as Māori researcher. The research 
questions are also included at the end of this chapter to move the journey forward.  
Chapter Three 
Chapter three will introduce mana wahine, Māori women’s knowledge and 
strength. This is not a feminist thesis however the notion of being Māori and being 
woman cannot be separated, in this way mana wahine gives strength and legitimacy 
to the Māori woman’s voice within te ao Māori. Chapter three also explores the 
literature relating to cultural trauma, recovery and healing. These ideas are explored 
in relation to transformation and well-being. This chapter also discusses the concepts 
of time and space, which locates this journey within a context, addressing the 
position of in-between. 
Chapter Four 
Chapter four addresses the research questions the methods and the process of 
this journey, including the ethical considerations. This chapter also explains the how 
and why of the Kaupapa Māori autoethnographic immersion process. Here I have 
included the cycle of the journey, which shows the stages of engagement, which 
relate to moving through the moments of well-being. 
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Chapters Five-Eight 
Chapters five, six, seven and eight show the immersive experiences of the 
principles of Kaupapa Māori theory as a process of immersion into te ao Māori.  
These sections are the product or the results of the immersive experiences. Whilst 
these are presented as separate constructs, as whakapapa, family and environmental 
connections, te reo Māori, Māori language, tikanga, customs and protocols, and 
finally tino rangatiratanga, sovereignty and self-determination. It should be noted 
that everything within this thesis is interrelated and it is interwoven to produce a 
holistic work of findings. 
Chapter Nine 
Chapter nine completes the cycle by exploring and weaving together the 
interpretations of the Kaupapa Māori autoethnography immersive experiences, 
drawing together the new knowledge. This chapter explores the process of cultural 
healing and works towards holistic meaning making from the journey into te ao 
Māori in relation to the self, recovery, healing and well-being. This chapter also 
addresses some limitations of the research, and draws together the findings coming 
to a conclusion about the requirements for Māori well-being. Finally, it explores the 
future dreaming for the research journey.  

 Chapter 2: Theoretical and Methodological Approach 25 
      CHAPTER 2: THEORETICAL AND METHODOLOGICAL APPROACH  
Pūrākau: Tāne and Māori Knowledge   
Tāne Mahuta one of the children of Ranginui (sky father) and Papatūānuku, 
(earth mother), was responsible for many things in the creation of te ao Māori. With 
his great strength he created te ao mārama (the world of light) by separating his 
parents and enabling light to move between them. Tāne is the god of the forest and 
many of his children exist today, they dress Papatūānuku, earth mother with flora. In 
the new world of light created by Tāne the humans had little knowledge of how to 
live, it was Tāne that ascended to the top of the tallest mountain to Io, the Supreme 
Being, there he obtained three baskets of knowledge, ngā kete wānanga. Bringing 
them back to Papatūānuku, to earth mother, his instructions from Io were to spread 
the knowledge across the earth so that humans may achieve enlightenment. Each 
basket was filled with different knowledge. Te Kete Tuauri, the basket of ritual; Te 
Kete Tuatea the basket of ill will, the dark arts, natural phenomena and realms of 
nature; Te Kete Aronui, the basket of all things good, integrity, peace, empathy and 
health. Tāne was also given stones of wisdom, or ngā-whatu-kura-ā-rangi. These 
were infused with divine powers and held mana, strength and power. Tāne was given 
new names after his journey to symbolise his new responsibilities as the keeper of 
new knowledge. The name Tāne-te-wānanga was a symbol of superior knowledge 
and wisdom (Matenga-Kohu, 2003).  
Taonga tuku iho 1: Tāne’s Wero 
 
  
                                     Image Source: Researchers Personal Photographs 
Taonga tuku iho 2: Three Baskets of Knowledge 
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 Epistemological, Ontological and Axiological Difference  
Kaupapa Māori literally means the Māori agenda, according to Henry and 
Pene (2001), engaging in this approach is to take a point of cultural difference within 
the academy. Bhabha (1994, p. 162) sees a standpoint of cultural difference as a 
“rearticulation of the sum of knowledge from the perspective of the signifying 
position of the minority that resists totalisation”. Within this thesis Kaupapa Māori 
theory stands to signify the Māori position or worldview as a form of resistance and 
a performance of cultural difference. Engaging with Kaupapa Māori in this way is as 
Bhabha (1994) states “a cultural contestation” which enables a shift in the ground of 
knowledges producing new forms of meaning (p.162). Taking into account the point 
from Simmonds (2011) that Māori woman’s difference matters, and in line with the 
emancipatory and social justice goals of this thesis I have taken a Māori standpoint 
approach (Foley, 2003).  
When this journey began, I first learnt of the three baskets of knowledge, 
which were brought to earth by Tāne, for the good of the Māori people. Within these 
baskets were the foundational instructions for how to achieve well-being for Māori    
people. These provided the instruction for Māori ways of knowing, being, and doing 
which are different from Western or mainstream ways (Moreton-Robinson & Walter, 
2009). These ways are important to understanding the Māori self, the selfhood of 
being Māori.  
This research journey took place within Australia, which is considered Western 
(Halloran & Kashima, 2004). This Western view emphasises objectivity, rationality 
and individualism, Australia is considered is one of the most individualistic countries 
in the world (Hofstede, 1980; Kashima et al., 1995; Triandis, 1995). In contrast from 
the white Western world the Māori world is a brown world (McKinley, 2005), it is a 
world where oneness and interconnectivity are valued (Pere, 1984; Royal, 2015). 
Therefore, it was important to perform cultural contestation, to shift the ground of 
knowledge, by taking a signified position of cultural difference. In this way I enable 
a decolonising agenda of self, demonstrating a commitment to Māori people first, 
rather than to the intellectual endeavours alone (Nakata, 2006). Like Fredricks 
(2009), this was a subjective, personal journey (hooks, 1989). I am the “native 
other”. Resisting Western ways of knowing, being and doing critically examines the 
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role of the academy and challenges Western research paradigms (Henry & Pene, 
2001). A major aspect of this resistance included seeing the world though a cultural 
lens, incorporating traditional beliefs and ethics with contemporary strategies for 
empowerment (Henry & Pene, 2001).  
Indigenous ways of knowing, and being are relational, enabling a shift in focus 
towards the interrelatedness, and interdependence of self with others and the greater 
surrounds (Martin & Mirraboopa, 2003). Ways of knowing and being become 
synthesised into ways of doing, which provides insight into individual and group 
identities (Martin & Mirraboopa, 2003). Ways of doing are related to communal 
responsibilities, maintaining accountability for knowledge production, and an 
understanding of the interconnection all of things (Moreton-Robinson & Walter, 
2009). For Kaupapa Māori theory, Cram (1993) argues that Māori knowledge serves 
to uphold the mana, of the community whereas the Western approach is aimed at 
discovering universal laws.  
It took some time to work through, and to shift my understanding of knowing, 
being and doing. As worked towards finding a suitable approach to the address the 
research questions, I was moving closer to finding the Māori voice and uncloaking 
the Māori self. It was the moving through of this journey and engaging with Māori 
elders, Māori academics that brought the clarity that this was a Kaupapa Māori 
thesis. However, when I was thinking about knowing, being and doing the Māori 
self, I quickly realised that I understood very little. How could this be a Kaupapa 
Māori thesis when I felt I was not the expert?  
There was not only a shift in understandings of the self, there needed to be a 
shift in my understanding of Māori research approaches. I did not feel as though I 
had the permission or the knowledge to be doing Kaupapa Māori research. This was 
because I had feelings of non-legitimacy, disconnection and up-rootedness. I was 
very much aware of the debate about whether people who undertake research on, 
with or for Indigenous people should be Indigenous people themselves; or whether 
they should be experienced in Indigenous knowledge of research, or both Indigenous 
and experienced (Smith, 2012). This is because I had previously positioned myself as 
a white Australian. I was, in many ways frozen by fear caused by an over analysis of 
the question of who is an insider and who is an outsider, and who decides (Lopez, 
1998)? There was also the challenge of ensuring culturally appropriate supervision 
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for the research. It was through my experiences of Kaupapa Māori theory in practice 
that I became empowered. There soon came a moment when this internal battling for 
legitimation gave way to an embodied knowing. This was the moment that this 
journey, this thesis, transformed into a Kaupapa Māori thesis. It became clear that 
Kaupapa Māori had to be more than a single chapter in my thesis, that it was the 
foundation for the research process (Snowden, 2014). 
It is generally understood that Kaupapa Māori as research is “created by 
Māori, reflecting Māori aspirations, ideals, values and perspectives” (Royal, 2012, p. 
31). It is only through this journey into te ao Māori that I have come to know my 
Māori side, my taha Māori. As I journeyed and shifted my perspective, I came to 
realise that if I did not privilege the Māori voice through a Kaupapa Māori lens, I 
would continue to go around in circles never finding the solution to the uneasiness I 
was experiencing. I was also warned that I first needed to earn my blisters before I 
could consider undertaking Kaupapa Māori research (G. Smith, 2012). It was 
through doing being Māori that I had earnt my blisters, preparing me for knowing, 
being, and doing Māori as research.  
Kaupapa Māori theory, underlies, makes way for, and supports this journey 
into te ao Māori. In this case it is both a theoretical approach as well as a 
methodological framework. Understanding Kaupapa Māori theory means that my 
taha Māori is legitimate and as a researcher I am both Māori and non-Māori, where 
previously this Māori part of my self stood silently watching, within Kaupapa Māori    
my taha Māori takes the dominant voice position where it need not justify its 
existence.  
Kaupapa Māori theory emerged within the colonised world as a way to claim a 
space for the creation and legitimation of Māori knowledge within New Zealand. 
According to Durie (2012, p.1) “Kaupapa Māori was part of a whole transformation 
of thinking about Māori in New Zealand society during the 1980s”. However the 
development of Kaupapa Māori has seen researchers interpret and employ the 
approach differently depending on the needs of the research, activity or intervention. 
One use of Kaupapa Māori is to provide an ethical framework to guide best practice 
in research with and for Māori people. This is because it provides a guideline for the 
necessary protocols for the safe, ethical engagement with Māori people, whether the 
researcher is Māori or non-Māori. 
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Kaupapa Māori is a holistic framework that can contribute to the 
understanding of the whole māori person, including the ways in which research 
addresses Māori people and Māori concerns (Simmonds, Robson, Cram, & Purdie, 
2008). It also provides ways to engage with Māori about Māori issues, which see 
Māori people and te ao Māori as important and legitimate. Kaupapa Māori is also a 
framework for connecting people with Māori culture. It has been used as a tool to 
reconnect individuals and families, whānau, to the cultural ways of knowing, being 
and doing Māori (Huriwai, 2002). This aspect of the framework is less understood 
and in particular even more so from the perspective of Māori people who are born 
outside of New Zealand. 
                               Theoretical Framework  
 
 
                        Taonga tuku iho 3: Knowing Being and Doing  
Kaupapa Māori research provides a way of conceptualising how Māori    
knowledge can be gathered and considered. By engaging a Kaupapa Māori theory I 
give way to new forms of Māori knowledge or mātauranga. This knowledge is not 
ancient or fixed according to Durie (2012), mātauranga is influenced by underling 
values, which come from ancient origins, but it is an ever-evolving knowledge. 
“Mātauranga evolved with the environmental shift, and with the social development 
that occurred” (Durie, 2012, p. 23). Making this journey a Kaupapa Māori journey 
enables a questioning of the different constructs of Māori knowledge (Smith, 2012). 
These constructs include, being Māori, being connected to Māori philosophy and 
principles, considers Māori to be legitimate and valid, maintains the importance of 
Māori culture and language, and is concerned with the struggle of autonomy of well-
being (Smith, 2012). These are known as principles of Kaupapa Māori and include 
Kaupapa!
Māori!
Indigneous!
Epistemology!
(knowing)!!
Indigenous!
Ontology!!
(being)!
Indigenous!
Axiology!!
(doing!)!
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engagement with Whānau, Whakapapa, te reo Māori, Tikanga and Tino 
Rangatiratanga (Pihama, Cram & Walker, 2002; Walker, Gibbs & Eketone, 2006).  
                              Theoretical Concepts  
  
 
 
                   Taonga tuku iho 4: Principles of Kaupapa Māori    
 
The principles of Kaupapa Māori theory have provided a map, a pathway, 
which guided my journey into te ao Māori. These principles have helped me to gain 
greater insight into the theoretical Māori knowledge and the link to Māori ways of 
being and doing as I journeyed to find the holistic understanding of my Māori self. I 
have employed these principles to guide specific sensory self-immersions to 
experience the meaning of being and doing Māori. This provided the balance that I 
needed to gain a holistic perspective. Thus, allowing for levels of reconnection and 
experiences of healing through different sensory embodied mediums. Enabling the 
transformation of self as “Kaupapa Māori has become an influential, coherent 
philosophy and practice for Māori conscientisation, resistance and transformative 
praxis, advancing Māori cultural and educational outcomes” (Te Puni Kokiri, 2000, 
p. 6). Yet this was not an easy task. I had to first locate the Māori self and reawaken 
those aspects which were silenced during childhood. The question was how could I 
locate this self that is culturally Māori so that it can be given voice? 
Kaupapa!
Maori!!
Whakapapa!!
Tino!RangaBraC
tanga!!
Tikanga!!
Te!Reo!!
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Locating the Self, Au, the I  
Tāne and the use of his name is a metaphor for achievement. Within the chant 
or karakia for Tāne, it is clear that the path of knowledge retraces the ancestral 
footprints. This is seen in the first two lines, Tēnei au, tēnei au. I am that I am. Ko te 
hōkai i taku tapuwae. Retracing my sacred footprint (Matenga-Kohu, 2003).  
As I moved through and beyond this literature establishing a point where the 
cultural difference begins and the Māori self is privileged to enable a transformation 
of my understanding of myself. I left behind previous colonised ideas about what self 
is. I began to look deeper into the notions of the Māori self. As I reflected upon the 
ancient origins, the creation stories, the pūrākau, I found that with the creation of the 
first Māori woman from the earth, the first human, came the expression, tīhei mauri 
ora, I breathe, therefore I am (Matenga-Kohu, 2003).  
My early learnings about the Māori self was that it is triadic in nature, 
consisting of three parts, which are known as mauri (life force, principle essence), 
wairua (spirit) and mana, (prestige, authority, power) (Moorfield, 2005). These 
aspects of self exist within a body or tinana. Whilst these aspects relate to the 
individual, the level or balance of each of these elements are dependent upon several 
factors, they are relational factors. This notion of three is also represented in the three 
baskets of knowledge at the beginning of this chapter. Other factors, which impact 
on the Māori self are the relationships between mind, or consciousness and 
awareness, hinengaro, and body, the real and the actual, tinana.  
Western understanding and its origins in ancient Greece had dominated my 
previous learning about these ideas. Re-reading these concepts and the development 
of the Western understanding of self enabled me to separate out and as Foley (2003) 
says, move towards research that was “not tormented or classified in the physical and 
metaphysical distortions of these western approaches” (p. 50). However it took some 
time to let go of these ideas as my Western habitus held onto the power position 
within my thoughts and internal cognitive databases, which had been established for 
meaning making since my birth and throughout my health education. 
 Much of my previous learning about self was centred on the work of Freud, 
who is renowned for his work on self-analysis, in which he made the self the subject 
and the object of the psychoanalytic process. Freud considered that the self consisted 
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of the id (it), the ego (I) and the superego (over I) (Freud, 1923; Doidge, 2002; 
Sletvold, 2013). Even within my spiritual life, which was centred on the ancient 
practices of yoga, the ego had a role. I began to realise that it was central to what I 
understood about myself. This way of thinking had even penetrated my dreaming 
world as I realised that it was Freud’s book, The Interpretation of Dreams (1900) 
that I first began to read when reflecting upon the position of dreaming within the 
Western world. I found it more interesting that such thinking had ruled my internal 
domains of understanding when Freud admits the he did not understand women and 
his work reflects this lack of understanding according to Krausz (1994).  
Furthermore, I was the influenced by the mind body dualism ideas of René 
Descartes (1596-1650) known as Cartesian Dualism (Chisick, 2008). Descartes is 
famous for the expression, cogito ergo sum (I think therefore I am). This theory 
continues to inform dominant Western models of health, known as the biomedical 
model of health, in particular within the areas of nursing and medicine where I have 
studied and worked for many years. Although nurses have been advocating and 
working with holistic frameworks of care for many years, this is largely incongruent 
with the systems within which they work, live and study (Denny, Earle & Hewison, 
2016). Despite philosophers challenging some existing ideas on self, within 
dominant literature, self is still considered to be an individual that exists separate 
from society and from the other (Robinson-Wood, 2009). Pihama (2010) a Māori    
scholar makes it clear, that to maintain “the assumption of the existence of the 
Western individual self as central to analysis acts to marginalise Māori assertions of 
whakapapa and collective relationships” (p. 9). It became even more important to 
peel back my previous learning silencing the colonised knowledge so that I could 
learn, as a child, the basic building blocks of what it means to be a Māori person. 
With this intention my journey shifted and I began to consider how Kaupapa Māori    
theory and autoethnography could be woven together to maximise the potential of 
this research to privilege Māori ways of knowing, being and doing.  
Kaupapa Māori Autoethnography, Theory and Methodology 
Transforming my understandings of self from mainstream approaches to Māori    
required a deeper questioning of self, in essence an engagement with a critical 
cultural consciousness (Bishop, 2005; Smith, 1997; Whitinui, 2014).  As I attempted 
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to locate myself as Māori, I worked towards the notion of cultural survival and in 
doing this; I was enacting the hopes and dreams of my ancestors (Whitinui, 2014).  It 
is the transformation of the self within the context of te ao Māori that is the object 
and the subject of the research.  
Royal (1997) discusses the necessity for Māori people to not just write about 
the Māori world but to be a custodian of it, to write from the Māori worldview. 
Quoting Marsden (1977) Royal (1997) highlights that “abstract rational thought and 
empirical methods cannot grasp the concrete act of existing which is fragmentary, 
paradoxical and incomplete. The only way lies through a passionate, inward 
subjective approach” (p. 4).  
Autoethnography offers this subjective, inward and emotive, passionate 
approach, as an alternative to oppressive ways of being (Spry, 2011). Through 
reflexive praxis, embodiment and performance, I explored new ways of knowing 
being and doing within my internal and external social worlds. As I lived the process 
of cultural recovery, witnessing, interpreting and gaining meaning from the 
transformation of self, “I” was central to the experience. There were many questions, 
which I reflexively considered, looking inwards and outwards. For instance: how 
does a reflexivity of self, fit within a Kaupapa Māori theoretical approach, as an 
Indigenous research standpoint? How does foregrounding the self as the object and 
the subject of the journey sit with Kaupapa Māori on this journey?  
Finding these answers was not easy. There are few scholars who have 
undertaken a Kaupapa Māori autoethnography, although Kaupapa Māori is 
subjective both in theory and practice. However, Indigenous scholars have employed 
autoethnography to construct their own personal stories, which are not dominated by 
colonial discourse (Denzin, Lincoln & Smith, 2008; Ellis, Adams & Bochner, 2011). 
It is through the deep reflexivity of autoethnography that insight is gained into 
Indigenous worldviews, struggles, visions and perceptions (Whitinui, 2010).  
The term autoethnography has been defined as including the auto (self), ethno 
(cultural), graphy (the study of) by Reed-Danahay (1997). According to Reed-
Danahay (1997), Heider (1975) used this term to describe his work with school 
children. Then in 1979 David Hayano used the term again although with a slightly 
different meaning. Strathern (1987) used the term auto-anthropology and defined it 
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as “anthropology carried out in the social context which produced it” (p. 17). Denzin 
(1989) considers autoethnography to include ethnography and autobiography. The 
idea of autoethnography became more prevalent as a post-modernist answer to the 
“crisis of representation” arising from an increasing awareness of the inability of 
naturalist research to truly write about people and cultures. During this period there 
was also a crisis of legitimisation concerning criteria for the evaluation and 
interpretation of interpretative research practices (Ellis, 2000; Holt, 2003). Within 
the social sciences autoethnography has recently been advancing through the 
experimentation of writing (Collins & Gallinat, 2010).  
Reed-Danahay (1997) considers that there are three genres of writing which are 
intersected by autoethnography, the first being native anthropology (the once 
researched becomes the researcher within their own community), ethnic 
autobiography (personal narratives by cultural minority group members), and 
autobiographical ethnography (the interjection of anthropologists personal narrative 
regarding experiences of ethnography). Within this research these intersections occur 
as I move forwards and backwards between the researcher and the researched, I am 
both the object and the subject.   
The Subjective Position 
If one thing is clear within autoethnography, it is that the inquirer does not take 
an objective outsider view. However, there is debate within the literature about 
insider and outsider status, there are also discussions about the weave of self and 
culture. How much of the research product should be biography and how much 
should be ethnography (Ellis, Adams & Bochner, 201; Reed-Denahay, 1997)? In 
other words what is the optimal balance of self and other? It has been established (in 
Chapter 1 of this thesis) that Kaupapa Māori theory and methodology is subjective 
(Milne, 2005). In this way, autoethnographic approaches are a fit with Kaupapa 
Māori theory. It is also clear that Kaupapa Māori is not post-colonial rather it is 
considered anti-colonial in that it seeks to rise above, and speak out against the 
impact of colonisation on Māori people (Mahuika, 2008; Pihama, 2010). It is rooted 
in the earth, in Papatūānuku, grounded by the Māori worldview. It is not built from 
Western foundational theoretical criteria (Pihama, 2010). Like autoethnography it is 
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sensed, performative, subjective, and deals with the self as situated within a cultural 
context.  
It is known that an autoethnographic investigation of self and other can 
transform beliefs and actions leading to a new sense of self (Anderson, 2006). 
Kaupapa Māori is a transformative theory, and methodology. It is also critical, 
however, according to Pihama (2010), it is not grounded in critical theory. Critical 
theory is rooted within Western knowledge systems, whilst Kaupapa Māori is rooted 
within mātauranga Māori, Māori knowledge systems. Therefore Kaupapa Māori    
theory is a uniquely Māori philosophy which has been practiced for many years. It 
stands alone as a theory that has been built from Papatūānuku, from the sacred earth, 
not from imported theories. In this way it acts against colonisation through the 
transformation of theory and practice (Pihama, 2010). As knowledge creation 
continues to be dominated by eurocentrism (Dunbar, 2008), there is a need to 
decolonise of the academy (Battiste, 2008; Denzin & Lincoln, 2008; Grande, 2008; 
Smith, 2006), making this research an agent for a decolonisation process.  
The Dirty Business of Research  
For Indigenous people historical approaches to research have been an issue, 
which has made research one of the “dirtiest words” “conjuring up silence and a 
distrustful knowing” (Smith, 2012, p.1). To this end, the notion of adding the word 
theory to Kaupapa Māori has been a topic of discussion. This word brings many 
imaginings from the Western world. Pihama (2010) reminds us that the Māori    
people were always theorising their world, in fact it was essential for navigation and 
survival. It is from these origins that Kaupapa Māori has grown and developed.  
Autoethnographies exist within many spaces, however according, to Ellis, 
Adams and Bochner (2011), usually an autoethnographer would not live through or 
create experiences to make them into a journey. Experiences would most often be 
explored in hindsight. This is a point of difference for my autoethnographic journey. 
Whilst I explored past experiences, I also created new experiences for the purposes 
of cultural recovery and transformation. Kaupapa Māori theory is a vehicle through 
which these transformations are made possible. However, a careful negotiation was 
required between autoethnography and Kaupapa Māori theory. Within Kaupapa 
Māori it is widely accepted that the researcher will conduct the research with a 
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personally positioned view, as human as a sensing instrument that comes with certain 
talents and experiences; a certain whakapapa. However, to make the researcher the 
subject of the research has been rarely undertaken within Māori literature. Kaupapa 
Māori autoethnography has rarely been written about until Kainamu (2013) and 
Whitinui (2014), began to share their ideas, experiences and personal journeys. Until 
this time I was imagining on my own, piecing together the two approaches to carve 
out a space for my unique journey into te ao Māori. My Kaupapa Māori 
autoethnography is a backwards and forwards between self and other both internally 
and externally throughout my life span, and throughout the cultural recovery process. 
This process is in a practical sense an immersion within the Kaupapa Māori theory 
as a socially transformative cultural practice.  
 Looking Forwards, Looking Backwards 
Reflexivity 
A process of explicit engagement with self-aware meta-analysis, reflexivity is a 
backwards and forwards between the self and other approach to research (Finlay, 
2002). This backwards and forwards occurs within the personal internal and external 
social worlds. Self-reflexivity unmasks hidden meanings within writing (Richardson, 
1992). As the application of reflexivity impacts on the outcomes and interpretations, 
it is therefore important to articulate the way in which reflexivity has been 
approached within this research journey (Day, 2012). Within autoethnography this 
process varies according to the research questions at hand.  
The consciousness of self is a reflection of the believed perceptions that others 
may or may not have of us. This is called the “reflected self” or the “looking glass 
self” (Congalton & Daniel, 1976; Stonebanks, 2008). Mead (1934) believed that as 
humans we develop our sense of self through the way we are perceived by others, 
which comes about through socialisation. That it is through understanding others that 
we determine our differences and similarities (Stonebanks, 2008). When this is 
considered in terms of the aspects of self, which are cultural, it can be said, “ethnicity 
evolves from the union of socially ascribed designation and group self-identification” 
(Stonebanks, 2008, p. 305). Mead’s (1934) sociological interpretation of the 
reflexive self focuses on communication as significant to the development of the 
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human self. This approach considers reflexivity as a process of self in 
communication with self about self (Falk & Miller, 1998). This has been termed 
systematic sociological introspection within sociological research practice. Ellis 
(2008) has taken this process one step further to include feelings and as such defines 
sociological introspection as “the process of thinking about thinking and feeling 
about feeling in a focused way in order to examine the lived experiences of the self” 
(p. 2). This approach by Ellis (2008) has been most useful within this research 
journey, the notion of feeling through the body, rather than thinking through the 
mind is congruent with a Kaupapa Māori approach. However, the challenge for 
introspection is “to use personal revelation not as an end in itself but as a springboard 
for interpretations and more general insight” (Finlay, 2002, p. 215).  
Anderson (2006) suggests that reflexivity “entails self-conscious introspection 
guided by a desire to better understand both self and others through examining one’s 
actions and perceptions in reference to and in dialogue with those of others” (p. 382). 
Reflexivity, as intersubjective reflection, takes place as dialogue between self and 
others, where language also gains importance (Finlay, 2002). The particular language 
used within a dialogue is known to transform an understanding of the world through 
the use of meaningful concepts and symbols (Milne, 2005). This may also include a 
somewhat psychoanalytic approach to which explores the researchers dreams and 
fantasies as they interact with the research process (Finlay, 2002). This research 
required a reflexive approach to learning, understanding and employing Māori    
language, meanings, signs and symbols.  
The self is intricately interwoven with the social and cultural context within 
which the reflexivity occurs (Mead, 1934; Falk & Miller, 1998). In this case the self 
is interwoven within Australian and New Zealand, landscapes. It takes form within 
the language of the self and the other, te reo Pākehā, English and te reo Māori, 
Māori language. Thus, there is a multiplicity of self-position and dialogue across 
lines of cultural difference within this thesis. Reinharz (1997) argues that by 
engaging in reflexivity greater meaning may be gained from the deeper engagement 
with these multiplicities of self, as they occur within this research. This 
contextualisation of life experiences and relationships uncovers the intersection 
between the individual and society, providing insight into the constructions of the 
social and personal self (Gough, 2008). Reflexivity provides a way to explore the 
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intersectionality of selves promoting the fluidity of the contextualised self (Brekhus, 
2008; Day 2012).  
Power and Transformation 
There is a tendency to consider that one self-position will take preference over 
another, that there may be power imbalances. Feminist reflexivity has been 
concerned with the existence of power imbalance and its impact on research 
relationships and outcomes (Zavella, 1996). Macbeth (2001) considers this to be 
positional reflexivity, which involves “a disciplined view and articulation of one’s 
analytically situated self,” (p. 38). Day (2012) considers this to be an articulation of 
the contribution of the researchers subjectively to the process of knowledge 
production. For mana wahine and the aspirations of Māori women this reflexivity 
allows for the presence of the Māori women’s voice as a disruption to the patriarchal 
colonial discourses (Simmonds, 2011).   
For Indigenous people, reflexivity deals with the uneven balance of power 
where stigmatisation can lead to the dominance of colonial power. This idea of 
power in reflexivity considers that amongst the variety of selves that exist there is at 
times a voice of dominance. This means that the presence of colonialism and 
imperialism has an impact on self-definition for Indigenous peoples (Stonebanks, 
2008). Within bi-racial or multi-racial people where there is an Indigenous self and a 
non-Indigenous self, there is increased complexity resulting in internal and external 
power struggles. I have experienced these power struggles during my journey; they 
appeared in many forms, in writing, in thoughts, and as feelings of doubt and fear.  
A transformative reflexive journey stems from understanding that the human 
self is constantly in action and thus newly constructed by individuals as the dynamic 
process of life evolves (Stetenko & Arievitch, 2004). In this way the self is both an 
activity and an instrument for transforming the world, in which self is a part of that 
world, leading to social change. The process of reflexivity can be considered as 
‘doing’ self and as such makes the self a leading activity. However, within this 
process of ‘doing’ the self it has been noted that the self is “not reducible to rhetorical 
actions, dialogues and narrative” (Stetenko & Arievitch, 2004. p, 495). Kaupapa 
Māori theory is critically reflexive and transformative, however the transformations 
must also take place in a practical sense enabling contributions of self to the wider 
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community (Pihama, 2010). This type of reflexivity provides insight into relational 
aspects of self and other, and the possible contributions that one makes to the society 
and culture in which they live. This enables greater understanding about our roles 
within society and the contribution, meaning and purpose of our lives, therefore 
addressing the question of who am I and what is my life purpose?  
Weaving the Threads  
As I studied my family history, my family story, my women’s stories, my 
inquiry became political and moral; it is as Denzin (2013) says, open-ended, unruly 
and disruptive. Finlay (2002) calls this “perilous, full of muddy ambiguity and 
multiple trails” (p. 212). Within some literature, autoethnography has been criticised 
in particular by Coffey (1999) and more recently Collingwood-Whittick (2008), for 
giving way to self-indulgence and narcissism. It was necessary for me to reflexively 
consider this as a relevant critique within Indigenous epistemological and ontological 
approaches where research is expected to be about the people and for the people. 
How then could I avoid this thesis, this research, becoming solely about me and for 
me? How could I move the question of self into a wider interpretations and insights? 
Whitinui (2014) offers a resolution to the problem Indigenous researcher’s face 
when attempting to foreground the self as a transformative project. He suggests four 
important points that demonstrate the link between Kaupapa Māori and 
autoethnography. Firstly, this approach supports the protection of uniqueness and a 
celebration of being Māori, it maintains, “who we are, including our differences, 
identity, language, culture and ways of knowing, doing and being” (Whitinui, 2014, 
p. 478). This journey, my autoethnographic journey embraces and celebrates Māori    
culture, identity and difference. It is significant for Māori people to speak out about 
Māori difference and why it is important.  
Secondly, there is a need for problem solving, making adjustments to the 
crafting of the autoethnographic story which are well reasoned, authentic and 
trustworthy (Whitinui, 2014). This for me meant including stories that may make the 
researcher and the reader uncomfortable, it is a necessary discomfort. Through the 
sharing of my own discomfort throughout the experience, I enable the reader to feel. 
It is through this process of feeling that their transformations become possible. I do 
not wish to romanticise the story, but to be true to the feelings and experiences as 
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they are sensed and felt by me as the reflexive tool. There have already been too 
many romanticised native stories, beginning with the idea of the noble savage, 
perpetuated by Rousseau (1762) (Smith, 2012). Storytelling in te ao Māori is known 
as pūrākau, and it is used to communicate knowledge and to teach. Prior to 
colonisation Māori people had places called whare pūrākau and whare wānanga 
(houses of learning), in which the expert or tohunga (repository of knowledge) 
taught esoteric knowledge, rituals, history and creation narrative (Matenga-Kohu, 
2003). Pūrākau still play a significant role within te ao Māori taking many forms, as 
I learn these ancient stories, I create my own forms of contemporary knowledge, and 
these stories appear throughout this journey.  
A reason to engage in Kaupapa Māori autoethnography, according to Whitinui 
(2014), is to ensure there is a variety of ways to support the social, cultural and 
spiritual well-being of Māori. Where access relates to “(re)engaging in environments 
that help to self-determine, (re)connect, (re)discover or inform ways of coming to 
know our identity, uniqueness and potential as Māori ” (p. 479). This journey aims to 
achieve this, through accessing many ways of knowing to bring to the forefront ways 
to support Māori well-being through increased understanding of what this means and 
how Māori people can achieve it. 
Finally, an ability to heal and writing about self from this position is considered 
“a culturally dynamic, creative, and powerful learning point of difference that moves 
toward a more universal, performance/participatory, “Native” way of knowing and 
becoming that is relevant in today’s world (Whitinui, 2014, p. 479). My approach to 
exploring health and well-being through recovery and healing enables my journey to 
be beneficial to others beyond my story. It is with this in mind that I engage in this 
transformative journey of cultural recovery, engaging the self in healing through 
(re)connection to cultural ways of knowing being and doing, through Kaupapa 
Māori autoethnography. 
The engagement with Kaupapa Māori as a theoretical framework for my 
autoethnography ensured that I was grounded within the cultural worldview, Māori    
standpoint. Taking this position reminds me to not put myself above the whānau, the 
family, I descend from my ancestors and I live out their aspirations for me. The use 
of metaphor, kupu whakarite, is important to Māori people. Much of the pre-colonial 
Māori language was in the form of traditional metaphoric poetry. It has been debated 
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whether everyday use of language is metaphorical (Lakoff, 1993) however, being 
metaphorical is significant to Māori people (Bishop, 1999). This goes hand in hand 
with the use of whakataukī (proverbs). Such concepts have cultural significance 
linking to self-determination and spirituality. The wider community and not just the 
individual can understand these; therefore, this use of these concepts makes a 
Kaupapa Māori autoethnography more widely accessible than other forms of 
knowledge (Denzin, Lincoln & Smith, 2008). Looking to whakataukī, I am reminded 
by Whitinui (2014), there is one in particular that stands out.  
Kāore te kumara e whaakii 
ana tāna reke 
The kumara does not say 
how sweet he is 
 
                                             Taonga tuku iho 5: Te Kumara 
This reminds me to take caution in talking too much about my personal gains, 
to be humble in my knowledge and my journey. To not forget that it is for the people 
that I undertake this journey.  
  
         He aha te mea nui o te ao?  
 
 
        He tangata! He tangata! 
       He tangata! 
What is the most important 
thing in the world?  
 
It is people! It is people! It is 
the people! 
 
Taonga tuku iho 6: For the People 
Tāne teaches us that the pursuit of excellence for humans is the purpose of the 
baskets of knowledge. If the intention is for the people, then the journey is a worthy 
one. From the Supreme Being Io, who according to some traditions, resides in the 
twelfth Māori heaven, and has four names (Cowan, 1930), Tāne brings the message, 
encouraging all of us to strive to meet our potential.  
Whāia te iti kahurangi. Ki te 
tūohu koe, me he maunga 
teitei 
Pursue excellence – should 
you stumble, let it be to a 
lofty mountain 
 
 
Taonga tuku iho 7: Strive for Excellence 
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These whakataukī remind me that I should strive for excellence and take on 
challenges in the pursuit of being good at what I do. Also I am reminded that it is the 
people that are the most important in this world, thereby reminding me, that whilst I 
pursue excellence, I must ensure that it is for the people that I strive. Smith (1999) 
suggests that the recovery of a cultural self within today’s world enables whānau, 
family resistance. This form of expressing oneself in a creative, empowering and 
personally satisfying manner is known within te ao Māori as mana (Whitinui, 2014).  
Summary of Ideas and Moving Forwards 
Like Tāne Mahuta, I climbed a lofty mountain in the search for knowledge 
about knowing, being and doing Māori; I do this for myself and for the people. Tāne 
journeyed alone, but many others influenced his journey; it was a relational journey. 
His journey was his own, but he journeyed for the people and it was the people that 
were always in the forefront of his mind. Not everyone supported his journey, but his 
was a mighty quest; he climbed the highest mountains, and against all odds 
succeeded. They were his whānau, and he self–determined the need to find the 
knowledge so that they could be well in the world, that they could have well-being, 
mauri ora, whānau ora, family well-being, hau ora, and good health; so that Māori    
people could flourish.  
As I take my own journey following in the footsteps of my ancestors, Kaupapa 
Māori theory provides the appropriate cultural, epistemological, ontological and 
axiological approach, it is knowing, being and doing Māori. In this way it embraces 
not only Māori knowledge, but also the embodiment of Māori and seeks to take 
action as Māori, for Māori. Autoethnography provides a way of foregrounding the 
self as the reflexive project as the knowing, being and doing of self. It also gives 
power to the self-voice, the women’s voice and the cultural voice in storied form.  
My journey is a journey of recovery, of healing, as I set out on the voyage in 
my waka (canoe), and launching from the Kaupapa Māori approach, I create the 
story of this great journey; my autoethnography. I take this waka on a journey of self, 
exploring the meaning of being Māori, locating the Māori self, and carving out a 
space within the literature of self. I then foreground this self in the healing 
autoethnographic project as a journey into te ao Māori. This enables me to address 
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the questions, which have inspired and evolved throughout this journey with cultural 
reflexivity. 
Research Questions   
Kaupapa Māori autoethnography seeks to tell a story of lived cultural 
experiences, to show, and move the reader to action and feeling. There can never be 
just one question, the process of reflexivity enables a never-ending cascade of self-
questioning. What began as questions of meaning has evolved into questions of well-
being. 
In the Beginning: Te kore  
• What does it mean to be Māori? 
• What are my cultural responsibilities to knowing, being, doing Māori?  
In the Middle: Te Pō 
• How do I reflexively locate the cultural self?   
• How does self, transform through cultural recovery and healing? 
• How does a transformative journey of cultural recovery through a 
Kaupapa Māori immersion impact on well-being? 
Towards the End: Te Ao Mārama  
• How am I positioned now that I have begun the healing journey? 
• What is the future meaning for self recloaked as Māori? 
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CHAPTER 3: MANA WAHINE RECOVERY AND TRANSFORMATION  
Pūrākau: Māori Woman  
Tāne Mahuta assisted the gods in the making of the first human woman from 
the earth. After she was created, Tāne was given the honour of breathing life into her 
through her nostrils. Her name is Hine-ahu-one, woman made of earth. Hine-ahu-one 
became the wife of Tāne and they had a daughter Hine-tītama who grew up to be 
very beautiful and very talented. Tāne was concerned about who would marry her. 
After much discussion with his brothers, he decided he would marry her himself. 
Hine-tītama was unaware that her father was Tāne, god of the forest, and so she 
agreed to marry him. They had several children. One day Hine-tītama grew curious 
about who her father was; when she inquired she was told to ask the four corners of 
the house. From this comment Hine-tītama, knew immediately that Tāne was her 
father. She was so disgusted and ashamed from that point on she transformed into 
Hine-nui-te pō, the goddess of the darkness, taking herself into the underworld never 
to return to the world of light (Kainamu, 2013).  
                        
Image Source: Researchers Personal Photography and Art Work 
                                                     Taonga 2: Self Portrait in Pastel 
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Mana Wahine  
There were times on this journey that I shifted backward and forwards between 
feminist theories and non-feminist theories, never really understanding what it was I 
was looking for. I knew that being both woman and researcher was important to my 
positioning within this research journey. I knew that I was inspired by women’s 
stories, which were difficult to find. As the journey progressed it became obvious 
that this was a woman’s story, not just my story but also the story of many Māori    
women, past present and future. As I began to acknowledge this aspect of myself, 
which I had never really embraced before, I found mana wahine.  
Mana wahine is concerned with the recognition of the authority, dignity and 
power, mana, the spirit, wairua, sovereignty and self-determination, tino 
rangatiratanga of Māori women (Simmonds, 2011). Mana wahine is the notion that 
being Māori and being woman are intertwined (Pihama, 2001; Simmonds, 2011). At 
this intersection of Māori and woman there are multiple oppressions. The story of 
incest experienced by Hine-nui-te pō above holds many clues about the relationships 
between men and women, and the results of such inappropriate relationships. 
Awoken to the truth and the hidden family secrets of the whānau, family, by the four 
walls of the house, Hine-tītama was unable to remain unchanged, transforming 
through knowledge into Hine-nui-te pō, the goddess of the underworld.  
It was a rupture of self, which transformed Hine-tītama, as she began to realise 
the truth about who she was. Upon reflection I was reminded of my own journey, my 
rupture of self. I wondered if Hine-nui-te pō could ever be healed of her rupture, her 
trauma. I was looking for answers on how Māori women could be healed and I was 
wondering if it was even possible. I wondered why I had previously rejected 
feminism, although agreeing with many of the ideas that it represents. After all it was 
in New Zealand that first wave of feminism began, known as the women’s suffrage 
of the 1890’s (Ramirez, Soysal & Shanahan, 1997). I recalled a visit to the 
Suffragette memorial wall in Christchurch, New Zealand with my mother and 
reflected upon her stories of ‘The Bluestocking Society’. These memories were 
flooding back as I remembered and interpreted previous experiences. 
 As the feminist movement spread across the world, it moved through second 
and third waves, it was aimed at social, economic and political emancipation for 
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women. The feminist struggle for autonomy, equal rights and distribution of power 
for women often excluded non-white women. Black women, brown Māori women, 
being the other female were invisible (Pihama, 2001). From an Indigenous 
standpoint, feminism has provided an evolutionary base, which refers to the way in 
which social position contributes to the effects of the dominant discourse (Foley, 
2003).  
Although Māori women were present and active during all the waves of 
feminism, it has continued to fail Māori women (Pihama, 2001). Feminism aimed to 
break down gender stereotypes, however this approach increased the class and race 
divide between women (Munro, 2013). This is mainly because white woman were 
considered to be benefactors of colonisation and the white male privilege (Awatere, 
1982; Moreton-Robinson, 2006). They indicated the “standard or the norm of 
womanhood” according to Moreton-Robinson (2006, p. 2). Indigenous women have 
been left marginalised within Indigenous and colonial societies as a result of the way 
Indigenous women were described, objectified and represented (Smith, 2012). There 
continues to be little opportunity for Māori women to voice their true feelings and 
opinions. Māori women would often withdraw from women’s groups due to 
irreconcilable difference in worldview. Māori women often choose to form Māori    
women’s groups (Pihama, 2001).  
Pihama (2001) argues that Western theories including feminism are inadequate 
to understanding the experiences of Māori women. However, Māori women have 
found the legitimisation of African American women’s experiences through 
literature useful (Smith, 2012). This movement has supported the development of 
mana wahine and assisted it into the theoretical space within the academic sphere. 
The impact of colonisation, in particular, the imposition of the colonial perspectives 
of gender, race and class on Māori people, has resulted in the devaluation of Māori    
women. This devaluation has positioned Māori women as lesser than or inferior to 
Māori men. Mana wahine arises from the need, which was articulated by Irwin 
(1992) that Māori women can and should be developing their own tools, which 
emancipate them from colonial discourses. Clearly this is an important way to 
address power imbalances for Māori women. Pihama (2001) believes “that the 
development and articulation of Māori women's theories is essential to the ongoing 
struggle for not only Māori women but for the well-being of Māori more generally” 
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(p. 237). The following quote from Pihama (2001) sums up this journey for me as a 
woman embracing my Māori heritage and learning how to position myself within the 
culture and society within which I live. I cannot imagine how I could articulate it 
better so I have included it in its entirety.  
It is important that Māori women take control of spaces where our stories 
can be told. This includes theoretical space. Our voices have been 
silenced for too long. The silencing of Māori women’s voices has meant 
the silencing of our theories, worldviews. It has meant that Māori    
women’s stories are able to then be defined as 'myths', and therefore 
some figment of the cultural imagination. The marginalisation of Mana 
Wahine has meant that Māori women are constantly having to try and 
'find' ourselves within the texts of the dominant group. We are forever 
trying to see ourselves in the images created by the colonisers. It is also 
necessary in the process to look to the work that our tūpuna wāhine have 
already undertaken in laying a foundation for ensuring Māori women are 
active in all areas that pertain to our wellbeing (Pihama, 2001. p. 237).  
Māori Women’s Identities and Relationships 
How Māori women’s identities and notions of Māori, woman, self are 
developed, constructed and maintained within New Zealand, and Australian have yet 
to be explored. Moeke-Maxwell (2005) found that the notion of corporality and 
Māori identity had not been theorised within social science, Māori or feminist 
literature. The difference that comes about from the exploration of bi/multiracial 
Māori women’s identities “interrupts the nationalist agenda and brings with it a post–
colonial translation of Māori women’s identity” (Moeke-Maxwell, 2005, p. 509).  
Moeke-Maxwell’s (2003, 2005) exploration of bi/multiracial women’s 
identities within New Zealand drew on her own lived experience of being a biracial 
woman. She found that there are obvious differences for Māori women with white 
bodies who enter into brown body zones. “Clearly, white bodies in brown spaces 
threaten the boundaries which demarcate Pākēha and Māori sanctioned landscapes. 
Clearly, white bi/multiracial women problematize the borders as they criss-cross the 
marginal space between white and brown” (Moeke-Maxwell, 2005. p. 506).  
This notion of being a mix of brown and white was difficult for me to 
negotiate. Upon further reflection, I needed to understand where the ideas about 
whiteness originated. I found that it began in the writings of Allen (1975) in his 
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work, The Invention of the White Race, and related specifically to the mechanisms 
for social control imposed by the ruling elite within the colonial American 
population. The capitalist ambitions required the invention of the white race, which 
involved the instigation of limitations and privileges based on racial criteria. A 
uniquely American system, it was a shift from the former social principles of 
England (Perry, 2006). However, in the work of Allen (1975) “their (the poor 
“whites”) own position, vis–a-vis the rich and powerful . . . was not improved, but 
weakened, by the white-skin privilege system” (Perry, 2010, p. 2). My story 
highlights many issues. Poor whites were not advantaged by the white-privilege 
system. If it was really about turning people against each other for capital gains, rich 
against poor, with the dark skins being the poorest. Then if whiteness is not really 
about skin colour, rather the absence of colour, and a unique position of being the 
norm, or the standard people (Altman, 2006), then my brownness or my taha Māori, 
that is not my skin colour, means that I could not have ever had whiteness. 
This is a concerning point, as my skin colour categorises me in the white 
women’s agenda and according to Awatere (1992), an activist for the rights of Māori    
women, white women could never understand the Māori women’s agenda; arguing 
that they will always be loyal to the white race first. Her statements are problematic 
to me for a number of reasons. Judging on skin colour alone marginalises many light 
skinned Indigenous people, within New Zealand and Australia. Is this the space I am 
destined to occupy as a light-skinned Māori woman? Herbert (2011) discusses the 
complexity experienced by ngā kiritea Māori, light skinned Māori, existing within 
these two spaces. I knew that my skin would stand out, because of the way people 
would question my heritage and still do. I was colonised to believe that my skin 
colour would be a problem for brown people. Yet, I did not see myself as white, I 
looked and felt different from the white women I knew, but I did not know why. 
When I talk about white in this way, I talk beyond the colour of skin. I talk of white 
ways of knowing, being and doing, perhaps in some ways I already knew I was the 
other.  
Men too are important in this story, Māori women are being called to turn their 
minds to dealing with their men and the effects that colonial patriarchy has had on 
the relationships between Māori women and men. Historically, Māori men and 
women worked alongside each other, not in opposition (Pihama, 2001). The 
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relationships between men and women were balanced with a focus on providing 
nurturing and protective environments for children (Wirihana & Smith, 2014). 
According to Pihama (2001), colonisation has seen the imposition of white men’s 
social perspectives of gender projected onto Māori people. Often, women’s stories 
are told by men, providing a homogenised view of women’s experiences of being 
oppressed by men. Even more so Indigenous women were left out of the history 
books and their voices silenced, they were not heard (Brookes & Tennant, 1992).  
Mana wahine as a focus for Kaupapa Māori theory magnifies the importance 
of woman’s sovereignty, tino rangatiratanga, of spirit, wairua and of healing. As 
Smith (2012) says “there is a powerful need to give testimony to and restore a spirit, 
to bring back into existence a world fragmented and dying” (p. 29-30). This is the 
world of the Māori women, these stories must be told.  
Intergenerational and Historical Trauma  
The notion of cultural trauma is being increasingly recognised as a concept that 
represents the individual and collective suffering experienced by Indigenous peoples. 
According to Alexander (2013) cultural trauma is characterized by events that leave 
indelible marks on individual and collective consciousness, scarring memories, 
changing lives and fundamentally transforming identities. Social changes, which 
result in cultural trauma, usually have four key characteristics, according to 
Sztompka (2000). These four characteristics include; a change that is sudden and 
rapid (temporal); changes that are touching to the core (substance and scope); located 
outside individual or group (origins); unexpected and shocking (mental frame).  
Cultural trauma can occur due to many complex factors, some of these factors 
include historical and contemporary social ruptures such as, colonisation, 
immigration and globalisation (O’Leary, 2007; Moses & Knutsen, 2012; Dunbar, 
2008; Chang, 2008; Denzin, 2008; Alexander, 2013). Cultural trauma has been used 
to describe the effects of cultural loss due to war, forced relocation, slavery and 
starvation (Stamm, Stamm IV, Hudnall & Higson-Smith, 2004).  As I considered this 
concept as the background to my story, my journey of self, I found this aspect of 
cultural trauma difficult to own. It was because of this lack of acknowledgement that 
I found myself fixed in the cycle of survival. For a time I was lost in self, in trauma, 
in a whirlwind of confused emotion. I was questioning the ideas that had colonised 
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my brain through many years of doing and of being, a white, Western woman. This 
was a state of being as Smith (2012) suggests, that I needed to move through, so that 
I could begin the journey of recovery. This became the preparation for my immersion 
into te ao Māori.  
Pihama et al (2014) consider that the terminology of trauma is controversial in 
New Zealand. However, there can be no doubt that the historical trauma experienced 
by Māori people continues to contribute to health disparities and impact on well-
being (Farrelley, Rudegair & Rickard; 2005; Koea, 2008). In the beginning I 
considered that there were many people who had experienced more trauma than I 
had. In particular as I began my journey I read the autoethnographic journey of 
Belkacem Taieb (2014). His journey of cultural recovery into the Kabyle landscape 
was one that was filled with danger. Although very different to my journey was 
inspirational and showed me that my journey was possible. However, it also 
challenged me, I was not living in a war zone. I was unlikely to be threatened if I 
dared to embrace my cultural heritage (I did not know that this perspective would 
change when I was felt threatened by a racist man who thought he was talking to a 
white woman). Similarly, Kainamu (2013) shares her story of recovery from the 
trauma of childhood abuse and disrupted family relationships. I could not recall what 
could be considered significant abuse. So what was this all about then?  
As I began to consider this more deeply, reflexively, as my acknowledgement 
and acceptance of my heritage grew, I began to understand. I moved to a realisation 
that I had inherited historical trauma as a result of my Māori heritage. The historical 
trauma had been further consolidated by the continued family trauma and secrecy 
that clouded the knowledge of who I am. There were multiple points of cultural 
trauma, firstly my position of whiteness was ruptured and then my understanding of 
who I was and where I was from began to seem like an illusion, a falsehood. I had 
empathised with Indigenous people, but as a white woman. Now it was a question of 
shifting empathy from other to self. Did I have the same empathy for myself? What 
did it really mean to be Māori? 
Indigenous and Native American scholars argue that genocidal and ethnocidal 
trauma has been passed intergenerationally and is similar to that of holocaust 
survivors (Pihama, et al, 2014). It is within these trauma narratives that the notion of 
historical trauma has been developed. The origins of the field according to Alexander 
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(2013) have arisen from lay theories of traumatisation from events. This concept of 
trauma has influenced much of the current literature with a call to conceptualise 
trauma beyond these lay approaches.  
It has been noted that the impact of trauma upon on Indigenous ways of 
knowing, being and doing causes rootlessness and identity loss (Royal, 2006; Smith, 
2012). Heart (1999) considers this to be “unresolved grief across generations” (p. 
60). It is this unresolved grief that impacts significantly on well-being (Pihama, et 
al., 2014). Pihama et al (2014) argue that cultural trauma has impacted negatively on 
the intergenerational transmission of Māori knowledge, of tikanga, cultural practices, 
language, te reo Māori and whakapapa, belonging to people and place. This was a 
significant contributor to my position of disconnection from whānau, family and 
from mātauranga, Māori knowledge. The cultural wound that arises through the 
empty nothingness of historical trauma is a uniquely personal (Royal, 2006; 
Sztompka, 2000), a soul wound (Duran & Duran, 1995). Duran (2006) discusses the 
Native American description of this wound as a “spiritual injury, soul sickness, soul 
wounding and ancestral hurt” (p.15). These cultural wounds require healing to 
achieve a positive sense of self and a strong identity (Houkamau & Sibley, 2010; 
Sztopmka, 2000). 
Significance: Māori Transformation and Healing 
Acknowledgement of cultural trauma begins the shift, the move towards 
cultural healing. Matter (2012) argues current approaches to healing cultural trauma 
stem from cultural anthropologists and cultural psychologists who include 
idiographic and social justice approaches, incorporating the conceptualisation of the 
intersectionality of culture and trauma. Western psychologists often focus on 
intrapsychic dimensions including neurobiological and cognitive dimensions of 
trauma (Matter, 2012). This approach incorporates the universalistic notions of 
trauma and relates trauma to that which belongs to the client. Tseris (2013) argues 
that when it comes to women’s trauma interventions based on treating emotional 
distress from trauma they “increasingly rely of neurobiological understandings to 
frame interventions and devalue interventions that involve social change and 
activism” (p. 154). Therefore there is a need to shift the focus to different ways of 
understanding Māori women’s historical trauma. 
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A transformational theory such as Kaupapa Māori is one way that this shift in 
focus can be achieved. Smith (2003) considers this a shift in Māori thinking from de-
colonisation to conscientisation, and the raising of a critical consciousness that puts 
Māori at the centre. This he terms the “reawakening of the Māori imagination” (p. 2). 
Royal (2014) also talks about the need for Māori people to move towards reaching 
their creative potential, moving away from survival as a way of being. Smith (2003) 
sees this as a “freeing of the mind from the grip of dominant hegemony” (p. 2). 
Emphasising that transformation is important to the future of the Māori people and 
culture and to achieving a state of wellness, well-being.  
The Māori research agenda according to Smith (1999, 2012) includes several 
elements. At the centre of the agenda sits self-determination, orbiting around the 
outer circle are the issues of decolonisation, transformation, mobilisation and 
healing. Smith (2012) likens her model to the movement of the ocean tides. All of 
these issues move from outer to inner as they move from survival to recovery and 
finally to development. It is clear then that transformation, recovery and healing are 
important to Māori people.  
Pihama et al (2014) argue that healing as an ally to Kaupapa Māori theory is a 
way to gain insight into historical trauma through colonisation. This also aligns with 
Smith’s (2012) Māori research agenda. Shifting from trauma to healing and recovery 
then requires transformation. Transformation assists people, communities and 
cultures to overcome cultural oppression and economic exploitation. However, Smith 
(2003) stresses that the accepted notion of transformation, which includes a lineal 
representation of the concepts of conscientisation, resistance and transformative 
action, must be critically engaged with. Smith (2003) also suggests that we must not 
only challenge the coloniser, we must also challenge ourselves to transformation. 
This he references to Freire (1972) who considers that to free others we must first 
free ourselves.  
Transformative processes have been considered within education as a means 
for producing deep learning. Introduced by Mezirow (2003) who was inspired by the 
work of Freire (1970-72) and Habermas (1971), Mezirow was concerned with the 
meaning of adult’s lives. That is, what they know and understand of self. 
Transformative learning is concerned with the understanding that changes in adults 
meaning schemes and meaning perspectives can occur under the right conditions 
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(Illeris, 2013). This enables the challenging of socially constructed meaning schemes 
that may exist from childhood to arrive at new meanings. It is through this 
transformative learning process that I challenge pre-existing meaning schemes and 
meaning perspectives, thus arriving at new meanings and understandings of self.  
Different levels of knowledge exist within the realm of transforming meaning. 
According to Illeris (2013) this process is quite different from the learning process of 
acquiring knowledge or skills. There are several factors that are evident within 
transformative learning, which set it apart from other forms of learning. These 
include critical reflection of self and others, understanding context, participating in 
dialogue and a need for action. Transformative learning should bring about a change 
in not only knowing, but also in being and doing (Illeris, 2013). One of the key ways 
that this can occur is through reflexive practice during all stages of learning bringing 
about enhanced awareness of the self and other leading to a transformed 
understanding. This process has been employed as a transformative tool throughout 
this thesis.  
Healing Recovery  
Healing and recovery are important to well-being for Māori people. This type 
of healing, the type suitable for a personal cultural sickness is different from a 
healing in the biomedical sense of sickness. This sickness arises through a trauma of 
disconnection to cultural roots, a disconnection from land and place, and 
disconnection due to colonisation and globalisation. It is such a profound sickness 
that it influences all other sicknesses. This is a sickness that prevents the 
achievement of optimal well-being and contributes to a multitude of physical and 
psychological manifestations of illness for Māori and Indigenous people (Pihama et 
al, 2014).  
Personal recovery according to Glover (2012) is the “the ability to learn from, 
reflect upon, make sense of, and create meaning leading to new action” (p. 6). 
Recovery approaches can be seen as a social response to the biomedical dominance 
over health and well-being programmes. They are driven by lived experiences and 
focus on creating opportunities for people to recover. Smith (2012) considers 
recovery to be “a selective process often responding to an immediate crisis” (p. 121). 
Relating this to the prioritisation process for the recovery of Māori rights and 
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histories, where if no action is taken things become unrecoverable through colonial 
destruction, such as the destruction of sacred sites. 
Glover (2012) has introduced the star concept of recovery which describes the 
elements required for a recovery, these include, hope, ability to respond/control, 
connectedness, discovery and an active sense of self. Through connecting this notion 
of recovery to culture, I begin to explore how culture impacts on health and well-
being, through the lived experience of recovery from cultural trauma. 
Human agency is believed to be re-established through a healing process 
(Alexander, 2013). Healing can be achieved through transformative experiences 
(Brokenleg, 2012), however, little is known about how cultural healing occurs and 
what it means to individuals (Houkamau & Sibley, 2010; Huriwai, 2002). Many 
Māori researchers and authors hold the view that Māori society can be healed 
through immersion in Māori culture (Houkamau & Sibley, 2011). According to Bond 
and Brough (2007) the health improvement aspects of knowing culture are yet to be 
thoroughly explored within public health research. Pihama et al (2014) point out that 
there is a “growing body of research on the socio-economic determinants of Māori 
health” (p. 259), however, as it was established in Chapter 1, the impact of 
intergenerational trauma on Māori health outcomes is yet to be explored from a 
trauma perspective. Cultural recovery and cultural revitalisation has progressed 
within Māori communities through grass roots developments. The revitalisations 
have “tapped into a set of cultural resources that have recentred the roles of 
Indigenous women, of elders, and of groups that have been marginalised through 
various colonial practices” (Smith, 2012. p. 115). 
Current cultural healing programs have been emerging through the ever-
increasing need for restorative justice. The increased rates of incarcerated Māori    
men and women has seen a need to heal victims and perpetrators of crime, to break 
the cycle of intergenerational trauma. Restorative justice is defined as “a process to 
involve, to the extent possible, those who have a stake in a specific offence and to 
collectively identify and address harms, needs and obligations, in order to heal and 
put things as right as possible" (Zehr, 2003, p. 40). However, due to the limited 
evidence available, programmes that encourage cultural healing to improve 
individual and community well-being, may be hit and miss, resulting in mixed 
outcomes. 
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There is a call to understand personal and collective traumas in order to gain 
knowledge of healing mechanisms (Alexander, 2013). Forms of healing and 
mechanisms of healing are important to researchers such as anthropologists, medical 
and social scientists across the world (Kirmayer, 2004). Where cultural recovery is 
seen as healing, it “involves as basic logic of transformation from sickness to 
wellness that is enhanced through culturally salient metaphorical actions” (Kirmayer, 
2004. p. 34). However, Houkamau and Sibley (2010) highlight that emerging 
international research on the relationship between Māori culture and identity is only 
loosely supportive of the “culture as a cure” theory. There is current thought that a 
positive view of one’s own culture translates into improved well-being and health 
outcomes. There is an emerging body of international literature regarding the 
positive psychological effects of a strong identity (Houkamau & Sibley 2010, see 
Phinney 1995, Phinney & Alipuria, 1990, Phinney & Chavira 1992, Roberts et al 
1999), which supports the notion of cultural recovery to improve health and well-
being for Māori people. There remains little evidence from an individual perspective 
on how this actually works.  
As I move through my journey of cultural recovery, healing the 
intergenerational wounds, or soul wounds, I add knowledge about what cultural 
recovery means, how it occurs and what the outcomes are for individual, self and 
community, health and well-being. There are several layers of trauma within my 
story. First, there was a discovery of my ancestry, which was a sudden unexpected 
learning of Māori heritage. This learning came from externally located origins and 
challenged current thought processes, triggering yet to be decoded memories 
(Tumarkin, 2013). The learning of historical family secrets revealed the previously 
unknown truth about the past, which is a known trigger for cultural trauma according 
to Sztompka (2000). This initial rupture occurred during a time of questioning my 
position within Indigenous knowledge systems thus increasing the substance of the 
trauma, rupturing my cultural perspective and my positioning of whiteness. This 
sudden discovery from outside the family, which is recounted within the following 
chapters, triggered the recognition and awareness of intergenerationally transmitted 
historical trauma. This new knowledge caused a shift away from well-being, this 
journey then is to heal the cultural wounds through the recovery process of Kaupapa 
Māori autoethnography to move towards an enhanced state of well-being.  
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Towards Well-being: Waiora 
Well-being research has been increasing in recent years; however, researchers 
have been puzzled by the lack of definition of what well-being is (Dodge et al, 
2012). The World Health Organisation (WHO, 2004) defines well-being as a state 
“which allows individuals to realise their abilities, cope with the normal stresses of 
life, work productively and fruitfully, and make a contribution to their community” 
(Thieme et al, 2012, p. 789). Dodge et al, (2012) discuss the historical and current 
trends in well-being research concluding that most attempts to define well-being are 
merely a set of descriptions rather than definitions. The authors propose a new way 
of defining well-being, which is based on the balance between psychological, social 
and physical resources and challenges. They argue that this model has a universal 
application and is relevant across cultures. However, non-Western approaches have 
been embracing a holistic approach to well-being for a long time and include the 
interconnections between the mind, body and spirit. Indigenous cultures throughout 
the world understand the relationship between spirituality and well-being, which 
differs from the Western universal concepts of well-being (Mark & Lyons, 2010).  
Western conceptual frameworks of well-being include notions of self where 
self is “a bounded, unique, more or less integrated motivational and cognitive 
universe a dynamic centre of awareness, emotion, judgment and action” (Geertz, 
1984, p. 126). These concepts include self-determination, independence, and internal 
locus of control. These ideas have been centred on the ego as the centre of the self. 
However, Ransome (2010) argues that there is an emergence of contemporary 
approaches that are shifting towards pluralistic notions of well-being. Well-being has 
long been considered an important aspect of human flourishing, Aristotle in 350 BC, 
denoted that eudemonia was the optimal goal for humans. This concept has often 
been translated to mean happiness according to Ryff and Singer (2006), making it 
equivalent with hedonia. However, the essence of the argument to eudemonia was 
the notion of striving towards optimal excellence based on individual unique 
potentials (Ryff, 1989, Ryff & Singer, 2006). The notions of happiness and well-
being are two different constructs, although it has been argued that happiness and 
feelings of pleasure are related to overall well-being. In particular the pleasure 
obtained through intimate relationships correlates with subjective measurements of 
well-being (Thieme, et al, 2012). 
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Māori perspectives of well-being could be best described as fitting into the 
ideas of holism. According to Mark and Lyons (2010) this approach considers 
mental, physical, emotional and spiritual aspects of the individual and includes 
nutrition, interpersonal relations and environmental influences (Lowenburg & Davis, 
1994; Mark & Lyons, 2010; Saylor, 2004). Wirihana and Smith (2014) agree that it 
is the interconnectedness of nature, body, society and the natural environment that 
contributes to Māori well-being. Included within this framework is that cultural 
beliefs, values and traditions are passed intergenerationally. In a holistic approach to 
well-being Mark and Lyons (2010) suggest that the mind, is the place for mental 
processes, feeling and thoughts and the body is the physical presence of the person. 
This means that the person is within the whole body and not just the thoughts and 
feelings that occur within the mind. Spirituality is defined in different ways 
including, connectedness, existential reality or energy.  
Well-being is a subjective experience and therefore is a construction of the self 
within the context of the society and culture in which a person lives. Understanding 
the links between healing the cultural self from trauma and the impacts on well-
being are not well understood. For Māori people, knowledge of individual 
whakapapa, is an important aspect to being Māori, although many Māori people do 
not know their whakapapa, or identify as Māori. Houkamau (2006) has studied the 
complexity of Māori identity identifying different groups of Māori people who 
express their identity in different ways. However, when it comes to healing and well-
being researchers agree that knowledge of ancestry and connection to land, even 
when not living on country are important to Indigenous people (Raphael, Swan, & 
Martinek, 1998; Kingsley et al, 2013). Kirmayer (2004) suggests that there are some 
universal elements of healing, however there are culture-specific mechanisms, which 
contribute to an individual’s state of well-being (Kirmayer, 2004).  
The Māori concept of health includes the acknowledgment of the link between 
the well-being of individuals and the well-being of communities, the term waiora has 
been used to describe the combined community well-being. The impact of the 
determinants of health is important, however culture, and the connection between 
material and spiritual worlds are often missing from these categories. According to 
the Ministry of Health New Zealand (2015) Te Wheke (Pere, 1982) model of health 
“acknowledges the link between the mind, the spirit, the human connection with 
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whānau, and the physical world in a way that is seamless and uncontrived. Until the 
introduction of Western medicine there was no division between them” (Para, 1). 
Walker, Fredricks, Mills and Anderson (2013) consider Indigenous well-being as 
both an individual and collective continuum existing in the past, present and future. 
When this continuum is broken the ability to sustain well-being is diminished. It is 
this continuum that is ruptured by historical contemporary and future, personal and 
collective cultural trauma. 
Māori well-being has been found to have different requirements to those that 
contribute to Western well-being, this could be related to the fundamental differences 
of the understanding of self (Palmer, 2004). A fundamental principle for Māori 
health is that a having a secure understanding of the self as Māori is the foundation of 
Māori well-being (Durie, 1998; Henare, 1988; Pere, 1984; Ratima, 2010). Māori 
healers believe that for Māori people to be able to work towards well-being they 
need to “learn about their cultural connections and bloodline, to re-establish their 
whakapapa, restore their identity and sense of belonging, as well as learning about 
taha Māori [Māori culture and values], to enable healing of the spirit” (Mcleod, 
1999; Mark & Lyons, 2010, p. 1757). 
Māori Models of Health 
The many attempts to conceptualise Māori identity, culture, well-being and 
knowledge (Durie, 1995) have included Richie’s scale (1963), Metge’s schema of 
Māoritanga (1967), and others which often centre around obtaining a single measure 
by using factors such as language, family associations and knowledge of ancestry 
(Kukutai, 2004). According to Palmer (2004) two of the most important models of 
Māori well-being that were developed during the 1980’s are the Whare Tapa Whā, a 
four walled house (Durie, 1998) and Te Wheke, an Octopus (Pere, 1982). Durie 
(1995) warned however that a narrow focus of Māori identity based on traditional 
Māori culture has a risk of distorting the development of understanding 
contemporary Māori people. Durie (1995) maintains that there must be importance 
placed on “the range of circumstances which not only shape cultural expression but 
also permit or inhibit cultural identification and practice” (p. 7). 
Mclennen (2010) found it difficult to separate Māori spiritual beliefs from 
daily life and ways of being in culture. Finding that the knowing of the mind and the 
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heart are linked within Māori culture enabling a full worldview and a knowledge of 
the self. McLennan (2010) reinforces this notion that a part of being Māori is 
knowing through the heart. Māori spirituality permeates all of Māori tikanga, 
customs and practices. Without this connection to the spirit called wairua, the 
knowledge of Māori heritage is meaningless.  
Pere (2014) creator of Te Wheke (1995) the Octopus model, describes states of 
being in which she rates her level of well-being at any given moment. This tells us 
that this measurement is fluid. Well-being like happiness is never finished. It is like 
the end of a rainbow, we see it, we move towards it, when we reach it, it is has 
moved, so we change direction to try to reach it again. It is a state of flux, the 
constant growth and development of shifting goals and dreams, and responsibilities. 
Pere (2014) begins with wairua, or as it is translated to the two waters. Her well-
being here is related to her level of connectedness to the divine within herself, the 
divine spark, to the sun and to the breath. Secondly, she relates to the tinana, the 
body in the physical world; the left side holds the divine mother energy, the centre 
holds the divine child energy, and the right side the divine father energy. She talks of 
the sacredness of her body in particular the head and the genitals. Thirdly, she 
celebrates her inherited treasures, the cloak, the songs and the dance, which reinforce 
her identity. The fourth aspect is mana, which she describes as her vested authority 
inherited from her ancestors, her uniqueness. Fifth is whanaunatanga, the oneness of 
everyone, the notion that we are all family (Pere, 2014).  
The sixth dimension, according to Pere (2014) is hinengaro, the mind, the 
hidden mother; where the physical components of left and the right brain work 
together as a whole brain for learning and thinking. The seventh aspect is the 
emotions and senses, where the feelings from the heart are released. The trauma is 
released as tears leading to healing. Finally the mauri, the life force that is pliable 
and relational.  
Pere (2014) inspires me to experience these things for myself; to understand 
the concepts of Māori well-being, helping me to move from trauma to development 
and recovery as Smith (2012) suggests. When it comes to factors that contribute to 
Māori health and well-being, Huriwai (2002) argued that there was a paucity of 
research, which identified these factors, particularly in the areas of sobriety and 
substance use. Ryff and Singer (2006) considered that the life course dynamics 
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which contribute to well-being to not be thoroughly developed within psychological 
inquiries. Ransome (2010) argues that the development of thicker plural indicators of 
social disadvantage requires fresh thinking about the notions of freedom within 
measures of Australian personal well-being. Furthermore that this notion is 
challenging for empirical research and requires the development of innovative 
methodologies to discover meaningful indicators of “thick internal wellbeing” (p. 
50). Thieme et al (2012) agree “despite a large amount of existing tools to measure 
global well-being and happiness, there is still a need for methods that are sensitive to 
small changes in the multi-facets of this concept, or that measure the well-being 
process” (p.790). Mark and Lyons (2010) agree that further research is required to 
understand the different conceptualisations of the mind, body, and spirit relationship 
and the links to health and well-being. Exploring this through an Indigenous lens 
would “provide essential and timely knowledge for academics and practitioners 
alike” (p.1763). 
Te Ao Māori: Time, Space and Place 
All moments are enacted within a particular time and space. This research 
journey has traversed different ways of understanding, interpreting and responding to 
time and space. Smith (2000) points out that there are two different realities, firstly 
there is the being Māori in a non-Māori world. “This world is of lineal time, history 
and the discourse of colonialism and neo-colonialism, decolonisation and counter-
colonialism” (p. 60). Secondly, there is that which happens in Māori space and time, 
tangata whenua timespaces. The notions of time and space are particular to 
worldview; in the Western world or mainstream world, these are projected in a lineal 
sequence. Lefebvre (1991) argues that the concepts of time and space have been 
appropriated by mathematics. Smith (2012) agrees that this language of mathematics 
influences the way the Western world thinks about cosmology, social spaces and 
gender spaces. For example social spaces are made to suit the amount of time people 
will spend in them, not for the quality of time and women’s bodies are talked about 
in terms of being on a clock, in this way the notions of woman and time are linked. 
This idea is also used to establish historical truths about things, meaning that if 
knowledge is not recorded and located within a known time period, then it cannot be 
verified (Smith, 2012). When this occurs it is easily categorised as mythology and 
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therefore becomes disempowered as legitimate knowledge. Whereas within Māori    
timespaces or zones, the discourse is whakapapa kōrero, (talking of belonging to 
people and place and different worlds of reality), te ao mārama and te pō (the worlds 
of light and darkness or the spiritual realms).  
The problem with language of time and space is that it defines exactness and 
parameters, which have colonised Indigenous spaces. Within Western frameworks 
often space and time are separate from each other, so in this way space is static 
(Smith, 2012). Within te ao Māori, spatial and temporal contexts are one in the same 
time and space exist together. Time and space within te reo Māori, Māori language 
are not described independently, the terms are relational. The expression, tona wā, 
represents a union of time and space. Within this worldview the passing of time does 
not reduce the significance of an event, the past is always accessible and is very near 
to the person (Smith, 2000). Stories that seem ancient or mythological to the Western 
world become examples of living contemporary knowledge.  
Climatic cycles of time such as the seasons are expressed as a relationship to 
space such as the position between Ranginui and Papatūānuku. It is through the 
engagements with te pō that knowledge can come into being. It is a Māori theorising 
space. A person is able to access te pō when the eyes are closed, through dreaming 
and during the night. Creativity is believed to arise through accessing te pō and 
bringing those elements back to the living world te ao mārama. Certain people are 
able to bring ideas and images from te pō into te ao mārama. Te pō exits within and 
without the human body (Smith, 2000). This concept reminds me that my dreaming 
is important and must form naturally a part of my creativity in this journey. My 
ability to access knowledge from te pō is important in the creation of this thesis. 
Dreaming is also considered to be a part of the decolonising model discussed by 
Walker et al (2013), in which three steps are considered, the model also includes 
rediscovery and recovery, mourning, dreaming, commitment and action (Walker et 
al, 2013).  
Knowledge from Māori timespaces or zone is not always spoken into being, 
instead it is often created through the use of the sacred materials. What happens 
within these spaces in not easily articulated into English, sometimes it is impossible. 
Often the research outcomes of this space are manifested in artist representations of 
creative forms of knowing, such as carving, music or storytelling. A Māori person 
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will talk of the timing of things as those that came before and those that came after; 
this is the sense of time. There are spaces that exit, that can be named, these I 
consider Māori places. These places include the marae, the meetinghouses, the 
urupā, the burial grounds, and the mountains and rivers. Some of these places have 
restrictions, tapu on them. This type of place is what Lefebvre (1974) would call an 
‘absolute space’. These places dominate spatial practice and are representational 
spaces (Molotch, 1993; Smith, 2012).  
What does this idea of space mean to identity and self when people live in 
migrant spaces? It is known that there is an association between self, identity and 
place (Twigger-Ross & Uzzell, 1996). Places are unique and each space within it 
holds different meanings and relationships. Places have boundaries and borders. 
There have always been boundary walkers and boundary crossers, who move 
between, through and across the dynamic borders. According to Gieryn (2000) place 
consists of several factors such as location, material form and meaningfulness, which 
are, interwoven. “A place is remarkable, and what makes it so is an unwindable 
spiral of material form and interpretative understandings or experiences” (Gieryn, 
2000. p. 471). Places can either bring people together in body, mind and spirit or 
push people apart.  
It is between these two spaces, the light, the reality, the dark, and the night 
space that I have travelled; I existed sometimes immersed in one and sometimes 
immersed within the other, and sometimes existing between the spaces. Dwelling in 
the borderlands between two worlds, stepping in and out as necessary or as forced.  
The liminal space was the in-between-space where creative possibilities exist 
to create new understandings of being human. Within this space possibilities are 
endless there is “a continuing liminal process of death and rebirth, where ends are 
also beginnings, and stories are never-ending” (Viljoen & Van der Merwe, 2007, p. 
3). This notion of never ending possibility brought danger and risk. I was risking my 
stable positioning, that is my perceived power position as a white woman. I had no 
way of knowing if I would improve my well-being or if the risks were too great.  
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Colonial Spaces  
As I move between worlds in this transformative journey of cultural recovery, I 
move between selves, spaces and relationships, I move forwards and backwards, 
across, through and around time. The space within which the journey has occurred is 
a very complex space, I was born in Australia, where I have lived and studied 
throughout my life. Yet, this journey takes place across social worlds within 
Australia, across international borders to New Zealand and beyond. These spaces are 
modern colonial spaces. As immigration increases, Australian and New Zealand, 
societies have become increasingly culturally plural (Berry, 1997). This added 
complexity as I am negotiated multiple ways of being in everyday life.  
During this journey I considered the issues that impact on self within the 
contemporary space in which I live. When I set out on this journey I wondered if I 
would find the “Māori in a non-Māori world space” in Australia (Smith, 2000). 
Clearly this space existed in New Zealand. Where Māori people have been oppressed 
by colonisation leading to social and economic disadvantage (Thomas & Nikora, 
1996). Colonialism and the imperialist regimes in New Zealand, and Australia 
introduced the notions of capitalism, individualism and Christianity to Indigenous 
peoples (Smith, 2012), fulfilling one intention of colonisation, which is to disconnect 
Indigenous people from traditional ways of knowing, being and doing. This is not 
unique to Australia and New Zealand, globally Indigenous people were, and continue 
to be, purposefully displaced, killed or removed from traditional lands for the 
benefits of the imperial, government powers and corporations (Dudgeon et al, 2010; 
Smith, 2012). Within New Zealand the multiple acts of genocide, Christian 
patriarchal assimilation methods and generations of cultural assimilation, have been 
integrated into the Māori soul as trauma (Pihama, et al, 2014; Wirihana & Smith, 
2014). 
Colonisation privileges the European people over Indigenous people, denying 
knowledge systems and ways of being (Dunbar, 2008). In the case of Australia 
colonisation for Indigenous people meant a denial of selfhood due to the Terra 
Nullius declaration (Eckerman et al, 2006; Scheff, 2007). This dehumanising of 
Indigenous people is a common thread in colonial narratives. Where the level of 
selfhood attributed to the Indigenous people of the land by colonial powers would 
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indicate the level of (ill) treatment by the colonial powers. Indigenous people have 
been regarded as either non-human or partly human which meant treatment would 
range from hunting, killing, poisoning to rounding up and being trained to work 
(Dudgeon, et al 2010; Smith, 2012). This led to acts of ecocide, ethnocide and 
genocide (Wirihana & Smith, 2014). Colonial beliefs of racial inferiority also led to 
removal of Indigenous children from families (Atkinson, 2013). Removing children 
was also congruent with the belief that the Indigenous cultures would die out or be 
totally absorbed into the colonial culture. The actions based around these beliefs 
have significantly impacted on Indigenous peoples and cultures throughout the world 
(Sisson, 2005).  
Colonisers achieved psychosocial domination through assimilation strategies 
such as land confiscations, urbanisation programs, religion, and the outlawing of 
cultural practices such as language and spirituality (Wirihana & Smith, 2014). These 
processes of assimilation, according to Walker (1992) are a deliberate strategy to 
breakdown and eradicate Indigenous cultures. This was a component of the civilising 
mission, which Atkinson (2013) considers the greatest violence possible, one that 
brings about the destruction of self. Although the period of colonisation according to 
O’Leary (2007) ended after the Second World War, making way for a trend towards 
decolonisation, for Indigenous people, colonisation is not over (Smith, 2012). It is 
argued that many nations have simply become neo-colonial states, meaning that they 
continue to be controlled by the colonial system despite a formal recognition of 
independence (Sanchez, 2010).  
Globalisation is often considered to be the continuation of colonisation in the 
contemporary social world. We are encouraged to become global citizens for the 
purposes of self-betterment. This globalising process continues to impact on 
Indigenous people and their ability to maintain cultural continuity. Globalisation can 
be defined as “political, social, economic and cultural development” (Germov, 2009. 
p. 72) and can be observed in the spread of multinational companies and global 
access to information technologies, people are being increasingly influenced by 
global trends (Germov, 2009; Berry, 2008, Bhawuk, 2008). It has been noted, 
although debatable, that the globalising process leading to intercultural contact may 
cause individual and social change, particularly amongst non-dominant groups 
(Berry, 2008). This is believed to contribute to a homogenising of world cultures 
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(Berry, 2008, Bhawuk, 2008).  However, Bawuk (2008) points out that there has 
been a survival of many Indigenous cultures and languages despite colonisation and 
its modern counterpart, globalisation. Indigenous peoples recognise this 
contemporary process as the continuation of colonisation and as such, it cannot be 
considered that the world is in a post-colonial period (Smith, 2012). However, Smith 
(2012) argues that globalisation brings a different set of issues.  
A continued legacy of the colonising process within Australia and New 
Zealand is racism. Racism exists across many levels of society, individual, 
institutional and cultural (Jones, 1997), all of which impact on the well-being of 
Indigenous people within colonial spaces (Paradies, Harris & Anderson, 2008). 
Within New Zealand one in 10 people (approx. 343 000) reported experiencing some 
form of discrimination, with racial discrimination believed to be the cause (New 
Zealand Government, 2012). According to the Australian Bureau of Statistics, (ABS, 
2011), more than one-quarter of Aboriginal and Torres Strait Islander people had 
experienced discrimination between 2009 and 2010. Evidence suggests, “that 
discrimination and racism are associated with a range of adverse health conditions” 
amongst Indigenous peoples. Some of these include, depression, anxiety, substance 
abuse and poor self-assessed health status (ABS, 2011, para. 1; AIHW, 2009).  
Māori people in Australia have been invisible for a long time according to 
Hamer (2008). Whilst Māori are considered tangata whenua in New Zealand, within 
Australia they are foreigners. Thus I am considered to be the wrong type of 
Indigenous person for Australia, the country of my birth. This has brought mixed 
feelings. My entire life until now, this point, I have been an Australian, and I have 
not talked myself into being from any other place. As I decolonised my thinking 
through reflexive processes, I began to see the world differently. Realising that 
placing people into separate groups of the colonised or the coloniser, the self and the 
other (Young, 1995), may encourage essentialist ideas, which marginalise people 
who do not fit into these neat borders (Paradies, 2004). If I am neither one nor the 
other, then how do I describe this position? 
            My In-Betweenness: Neither Here nor There  
The complexity of coming to know the self as something other than a white 
Australian woman is confusing. I live within a colonial space that due to immigration 
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is increasingly culturally plural, however, it is clearly struggling with racism as 
Indigenous people and others continue to report these experiences (Paradies & 
Cunningham, 2009).  I wonder what this space is, that I occupy. 
 Prior to this journey, I positioned myself within the colonising space, as a 
member of the colonial community. That is, I lived within the mainstream society as 
a white Australian woman. My identity was never openly questioned nor was my 
heritage. I considered myself to be from Anglo-Celtic descent, despite the family 
rumour and innuendo. During my childhood I lived within a colonial diaspora made 
up of mostly light skinned people (Brah, 1996; Alexander, 2010; Little & Broome, 
2010).  
In the 1970’s in Australia it was still possible to rarely come into contact with 
people from other cultures, particularly in the rural areas where I grew up. However, 
as I got older this began to change and the colonial diaspora was shifting, it became a 
place where different cultures and people began to meet (Alexander, 2010; English, 
2004). When cultures and people meet within these spaces it can be argued that a 
cultural hybridity occurs. Bahtkin (1981) regards the resulting dialogical hybridity of 
people within these spaces as a dual vocality whereby there are different layers and 
representations. For Bhabha (1990) the notion of hybridity is the point when the 
univocal domination by colonialism loses power to the language of the other, giving 
away authority. This enables denied knowledge and an active participation within 
dominant discourses, subverting authority. According to Young (1995), this use of 
hybridisation is “to describe the ability of one voice to ironize and unmask the other 
within the same utterance” (p. 20).  
This journey is a mixing or a fusion, it must be necessarily written in English 
yet as I learn about the ‘other’ world, te ao Māori, and this journey is a performance 
of hybridity in Bakhtin’s (1981) view. This is a mixture of linguistic worldviews, 
although purposeful in creation, naturally transforms into organic representations of 
hybridity through the performance of storytelling (Young, 1995). The combination of 
ideas from Bakhtin and Bhabha on the notion of colonial and Indigenous interaction, 
translates the space into what could be called a hybrid displacing space. Bhabha 
(1994) explores these spaces in relation to forms of authority and counter-authority, 
and calls this the third space. Young (1995) feels that this is “the hybrid moment of 
political change. Here the transformational value of change lies in the re-articulation, 
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or translation, of elements that are neither the One (unitary working class) nor the 
Other (the politics of gender) but something else besides which the terms and 
territories are both” (p. 23).  
This is the complexity that I experience, and it is uncomfortable, as I unmask 
the Māori voice and take away univocal colonial domination. English (2004) argues 
that the many terms used to explain multiple cultural positions “reflect in some way 
the paradoxical and contradictory way that woman’s identity is too often coded” (p. 
99). Not unlike the notions of self, she argues that woman’s identities are in a state of 
flux where there is constant negotiation of spaces and hyphens. Similarly, the 
boundaries and borders that exist around Indigenous spaces make moving between 
and through spaces difficult. These borders are often “policed” by in group members 
and others. This policing aims to maintain boundaries keeping people in and out, and 
may impact negatively on the well-being of both groups (Paradies, 2006). This space 
that I occupy, is a culturally plural self-space; it cannot be described as bicultural, or 
multicultural. I am neither here nor there, but I am partly here and partly there; I am 
on the threshold, in a state of transformation. Leaving me in an in-between space, I 
must reject something from my current space to be able move into a new space, if 
only momentarily. Included in this rejection is the taken for granted colonial truths 
about the world, leaving me in a temporary liminal space.  
Liminality has been described as an in-between-ness, when the self is not one 
or the other. Beech (2011) defines liminal identity “as a reconstruction of identity (in 
which the sense of self is significantly disrupted) in such a way that the new identity 
is meaningful for the individual and their community” (p. 287). For Strauss (1996) 
when people begin to recognise that they are not the same as they were before, they 
are transforming, they are forced into a self-questioning which leads to further 
transformations of identity.  This is the liminal identity work that Beech (2011) 
defines as a process of experimentation, reflection and recognition, which is 
interwoven with inside-out initiation, two-way interplay and an outside-in reaction. 
This journey is a journey of leaving a position and place to step between the spaces 
to experience, before shifting to a new position, forming a new sense of self. In this 
sense this journey is a performance of liminality.  
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The Significance of Understanding Māori     
There is a need to understand Indigenous concepts of well-being and how they 
contribute to health (Dockery, 2010). Usborne and Taylor (2010) point out that there 
are gaps in knowledge regarding the importance of knowing the self as a member of 
a society or culture and how this cultural knowing may relate to well-being. Dockery 
(2010) argues that Indigenous well-being should be the focus of interventions aimed 
at improving health. Then my autoethnography is significant because it addresses the 
lived experience of cultural recovery and well-being from an Indigenous perspective; 
it also explores the use of the cultural mediated healing tool of Kaupapa Māori as a 
healing intervention. The situatedness of this journey requires further exploration.   
How and why does being Māori matter in Australia?  
The migration of Māori people to Australia has been influenced by the social 
and economic factors within New Zealand and Australia (Hamer, 2008). Australia 
has been a popular migration destination for Māori people since colonisation 
(Hamer, 2008) and migration continues to increase (Hamer, 2009).  
The first Australian Māori communities began in Sydney in the 1960’s. Often 
the Māori people living in Australia are given new tribal, iwi names such as 
Maussies, Ngāti Kangaru or Ngāti Skippy (Walrond, 2015). Many Māori people 
come and go, in and out of Australia, some choosing to return to New Zealand 
permanently. As a consequence there are also many Australian-born Māori    
children in New Zealand1 (Walrond, 2015). For the increasing numbers of Māori    
people who immigrate to Australia, there can be misconceptions about the new 
cultural spaces they are entering. Demirdjian (2012) argues that many people do not 
fully understand the motivation for immigration and that it is perhaps made up of 
“reality and wishful thinking” (p. 2). I have found that sometimes Māori people 
believe that Australia and New Zealand are the same, expecting that Māori culture 
will be available to them in Australia. Māori people living in New Zealand, negotiate 
between Māori and non-Māori spaces. Māori people in Australia, negotiate Māori, 
non-Māori, and Aboriginal and Torres Strait Islander spaces. This means they 
negotiate Western and Indigenous relationships. The global movement of Māori 
people can contribute to increased marginalisation, decreased job security and 
                                                
1 The number of these children increased from 1,113 in 1986 to 2,934 in 1996.  
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employment opportunities, increased poverty and reduced access to health and 
education services for (Bugra & Minas, 2007).  
Many Māori people are known to be statistically invisible, which means that 
services range from very limited to none at all (QLD Health, 2011). This also means 
that there is little known about the Māori community in Australia. According to 
Hamer (2008) this is lack of visibility is due to many factors including inaccurate 
census information. Kukutai (2004) suggests that ambiguity in data can arise due to 
intermarriage, causing an ethnic mobility. Secondly, there are imperfections and 
inconsistencies in the instruments being used to collect data and with the methods by 
which they are employed. Finally, the way in which race is determined and 
interpreted is influenced by many factors, due to this many data collection tools 
allow for more than one response in regards to questions of ethnicity, heritage or 
race. The ABS (2012) for example allows for two categories of heritage to be 
selected in census data. The Australian Standard Classification of Cultural and 
Ethnic Groups (ASCCEG) 2011 has recently increased categories to include 275 
cultural and ethnic groups. Often people who migrate to Australia from Micronesian, 
Melanesian or Polynesian descent are referred to collectively as Pacific Islanders, 
this is problematic as people from these regions have diverse cultures, languages and 
religions, many migrate to Australia from New Zealand, which would identify them 
as New Zealanders (QLD Health, 2011). According to anecdotal evidence collected 
by QLD Health (2011), it is suggested that the numbers of Pacific Islander people are 
significantly larger than indicated in statistical data. Community data based on 
attendance to festivals is considered to be more accurate in providing information in 
regards to ethnic identity.  
There is a predicted increase in growth of migrants from Māori descent making 
the group the largest source of future migrants to Queensland (QLD, 2011). It has 
been reported by Māori health workers that many new immigrants are arriving 
misinformed about life in Australia. Making this research even more significant in 
exploring experiences of Māori people in Australia. Understanding these concerns is 
important for New Zealand and Australia, in particular to inform policy and services 
(Hamer, 2009).  
A summary of disadvantages in the health determinates for Māori people in 
Brisbane is concerning (QLD Health, 2011). Māori people are known to have fewer 
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financial resources and no access to financial government support. There are no 
systems in place to reduce structural barriers, which lead to inequalities in health 
(QLD Health, 2011). Māori people in Queensland have are reported to have lower 
attainment of education and subsequently obtain lower skilled employment. These 
pressures along with the added pressure of the extended family model often results in 
more children living in households and increased family conflict leading to poor 
housing conditions (QLD Health, 2011). Substance abuse is reported to contribute to 
higher rates of mental health issues and suicide. Low health literacy is reported 
across the Māori community contributing to poor diet and increasing obesity. 
Recently programmes such as Good Start have been implementing strategies to 
improve this across some areas of Logan and Brisbane City Council regions (QLD 
Health, 2013).  
Māori men have been found to have some specific issues with living in 
Australia. Pringle and Whitinui (2009) in a study of Māori men’s masculinities 
within Australia reported that many men had been personally affected by racism. 
Māori men discussed feeling as though they were portrayed as dysfunctional 
warriors within Australia and actively report working to demonstrate this is not the 
case. However, many of them feel as though they are often the targets of racist 
violence and feel forced into fighting (Pringle & Whitinui, 2009). This is significant 
and requires exploration from a women’s perspective, which has yet to be 
undertaken.  
Māori people are overrepresented in prison, particularly in relation to violence. 
According to the New Zealand Ministry of Justice “Māori made up 50 percent of the 
prison population; by comparison, Māori comprise about 14 percent of the general 
New Zealand population” (n.d, para 3). They are also highly represented within the 
mental health sector, as the incidence of mental illness continues to rise (Clarke & 
Ebbett, 2010). The Te Rau Matatini (Baxter, 2008) report on Māori mental health 
suggests that three out of every five Māori people will experience a mental illness 
sometime in their lifetime. This is far greater than current levels of need in mental 
health services in New Zealand. Māori women have also been found to have a higher 
rate of post-natal depression than non-Māori women (Baxter, 2008). When relating 
to the effects of intergenerational transmission of trauma, the long-term effects on 
the Māori population could be devastating. Of concern is that within Australia due to 
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the limited knowledge about Māori people’s health and well-being there are limited 
prevention and support strategies. 
With this knowledge I became aware of the increased community significance 
of my research, my autoethnographic journey. It became clear to me that there was a 
real need to learn more about the Māori community in Brisbane and Australia, in 
particular how culture is negotiated and how this is linked to health and well-being. 
My approach to this issue provides insight that cannot be obtained through statistical 
data, as this requires a culturally mediated approach. There is a need to move away 
from colonial approaches where research is conducted by outsiders on communities, 
leaving them detached from what was being written about them (Ellis, Adams & 
Bochner, 2011). This research also engages beyond the self to improve theoretical 
understandings of broader social and cultural issues (Anderson, 2006; Adams & 
Jones, 2008). According to Wennemann (2013) “the methods and goals of the 
scientific study of human beings cannot take into account what is, from a practical 
point of view, the most important feature of human existence. It cannot account for 
the first-person experience of individuals and their purposive decision making” (p. 
22).  
When it is considered that acknowledging Māori heritage is the beginning to 
healing cultural trauma (Mark & Lyons, 2010), it is concerning that the level of non-
self-identification of Māori within Australian is high. Houkamau and Sibley (2010) 
discuss the emerging international research on the relationship between Māori    
culture and self-identification with being Māori. Is it that Māori people in Australia 
are not identifying in social statistics only, when in reality they do have a strong 
identity as Māori? Or does it indicate that there are many people who are 
disconnected, geographically and spiritually, that for one reason or another, have left 
their land, their connections. They are living in a liminal space, Māori in a non-
Māori space (Smith, 2000). Consequently, there is a need to understand firstly what 
constitutes the Māori self, in such a way that people of Māori descent in Australia 
could begin to heal the cultural traumas as there is a need to reduce the prevalence of 
Māori people appearing negatively in social statistics (Houkamau & Sibley, 2010). 
Evidence suggests that a higher-level uptake of preventative health measures is 
evident amongst Indigenous people who have increased cultural connectedness 
(Houkamau & Sibley, 2010). The current understanding of how and why cultural 
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recovery improves positive outcomes for Māori people is limited. The question 
remains “which aspects of culture or enculturation predict well-being for Māori    
people?” (Houkamau & Sibley, 2011, p. 380). There is limited information regarding 
Māori ways of knowing, being and doing within Australia and particularly within 
Queensland. This is an important area for gaining new knowledge considering that 
the Gold Coast is a preferred settlement location for people from New Zealand 
(ABS, 2010).  
The QLD Health report (2011) suggested that approaches, which aim to reduce 
the gap in macro factors such as education and income, are more successful in 
reducing the disadvantages that Māori people in Queensland face. However, 
according to Māori research a strong, positive cultural identity for Māori, and other 
Indigenous people around the world is the way to improve health outcomes 
(Houkamau & Sibley, 2010). This clearly indicates that there is a mismatch between 
the mainstream and Māori ideas on sustainable health management, which requires 
further exploration. 
Van Meijl (2006) highlights that there are varying beliefs regarding what it 
means to be Māori. Traditionally Māori identification was described using the 
concepts of whānau, hapū and iwi (Kukutai, 2007). However, contemporary views 
suggest that identification is more than these notions. During the experience of 
marae practice in research conducted by Van Meijl (2006) a participant felt alienated 
through explaining this as not feeling Māori at heart, although she bears the marking 
of the brown skin associated with her ancestry. According to Kukutai (2007) 
knowledge regarding the involvement of non-Māori parents in the transmission of 
Māori ethnicity mixed ancestry children is limited. Noting that for many Māori 
people the presence of European heritage may not undermine self-identification as 
Māori.  
I consider that perhaps the most basic form of identity is self-identification 
(Ward, 2006). To know oneself as something or someone, belonging to something 
that is rooted in history. My loss of belonging to land and identification with Māori    
culture has been intergenerationally transmitted and caused by many complex 
historical, social, political and environmental factors. Although I have experienced a 
longing to fill the emptiness of rootlessness, when I sit to consider my connection to 
Australia, I recall those things, which are native to this land. The smell of eucalyptus 
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burning speaks to me of my times of solitude immersed within the Australian bush 
land. The sounds of the birds remind me of my mother’s call as I walked the two 
kilometre dirt track before and after school, accidently, on purpose, falling into the 
creek along the way. I had a childhood that was connected to the land, the animals 
and stories of the long ago time. However, I had unknowingly become a 
representation of colonial success, through my family loss of Indigenous language 
and heritage.  
I feel the need to take action as a Māori woman. Without women the 
community cannot heal, healing women heals the community (Kenny, 2006). There 
is a need to gain understanding of Māori identity within Australia in order to reduce 
health inequalities for Māori people without repeating past colonial mistakes. 
Rodriguez (2007) points out that for many children of Māori heritage in Australia 
their development of self is challenging, as their identity formation has occurred 
within the society within which they live but informed by their parents. This mixed 
development may leave young Māori people in Australia confused about who they 
are, their identity and their purpose in life.  
Given the disadvantages and poor outcomes associated with Māori identity, 
why would I want to be Māori? The fact is that I am Māori. I recall the moment that I 
realised that I had Māori heritage. The earth moved from under my feet; suddenly I 
was spinning. My heart began to race with excitement, and a hunger for knowledge 
sent a rumbling through my gut making it drop with a great sense of responsibility. I 
knew what I must do. I must find a way to acknowledge my ancestors, to give back 
to my people.  However, I was aware of the romantic notions of some white people 
who longed to be connected to an exotic culture. Sometimes my mother would 
jokingly tell people that she had a grandmother with a chin tattoo, a moko kauae. 
When I heard these things I thought she was performing this exoticness, it was not 
our reality. In fact I had heard people say so many times “oh I wish I had a Māori    
grandmother”. There was a part of me that felt I may have been fantasising about this 
connection, and perhaps I was imagining it. These things I had to figure out for 
myself. 
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Summary of Ideas  
Mana wahine means the notion of being Māori and woman are intertwined. As 
a companion to Kaupapa Māori, a healing agenda emerges. Woman’s transformation 
is an important aspect of te ao Māori. Through Hine-nui-te-pō, we learn the powerful 
ability of women to overcome adversity, to determine their own path. We also learn 
that when men do terrible things to women, there are significant consequences that 
impact on the entire community. Recovery is important to healing and both of these 
notions align with the Indigenous research agenda proposed by Smith (2012). There 
is a need to further understand cultural traumas, cultural healing and outcomes for 
health and well-being. According to Pihama et al (2010) the notions of healing as 
viewed through the trauma lens are yet to be explored within New Zealand. The 
notions of Māori health remains undefined and key concepts are yet to be theorised 
(Ratima, 2010).  
The complexity of my position cannot be underestimated. I am located within 
Australia, within a culturally plural society that is dynamically liminal in its own 
positioning within the globalising world. Australia being colonial has its own unique 
Indigenous peoples, histories and politics. Yet Māori people have been interwoven 
into the Australian society since colonisation began and they continue to immigrate 
to Australia (Harman, 2012; Hamer, 2009). Although Māori people are somewhat 
invisible to the mainstream radar, and when they are visible it is in negative light 
(Houkamau & Sibley, 2010).   
I have lived within a white mainstream power position, although being woman 
my power is subject to that of the white male. I consider that to transform from a 
colonised self I must first take a liminal position, between the white Australian and 
the brown Māori in a non-Māori world timespaces; shifting between spaces before 
coming to a final position. The self-position of women remains although there is a 
difference between white woman self and brown woman self. This journey is 
important to provide greater understanding of the Māori position within Australia 
and the relationship between subjective well-being and health. This provides insight 
into mechanisms, which could reduce the impact of intergenerational cultural trauma 
on the health outcomes of Māori people. 
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Pūrākau: Māui’s Fish 
Māui was as trickster, a Māori superhero, he could transform into animals, and 
he was clever and strong. When Māui was born his mother believed that he was 
stillborn. Thinking he was dead she wrapped him in her hair and placed him into the 
water. But Māui was alive and after a while of floating in his mother’s hair, he was 
found. The people who found him were supernatural people. They took him home 
and raised him, teaching him all they knew. Eventually Māui grew curious about his 
identity and decided to return to where he was found to find his family. When Māui 
found his family his mother knew him immediately. Māui was the youngest of the 
family, the pōtiki, and his brothers never let him go fishing with them; they did not 
trust him as he was very powerful. They thought that they had left him at home, but 
Māui was hiding in the bottom of the boat. When the brothers had finished fishing, 
he emerged and wanted his turn. Māui had been given his grandmothers jawbone 
during one of his adventures. The jawbone contained the powers of his ancestors. He 
decided to make it into a fishing hook. He used his own blood to bait the hook, he 
threw it into the water and it landed in the underwater house of Tonganui, the 
grandson of Tangaroa, god of the sea. As he raised the hook a giant fish emerged, 
this is known as Te Ika-a-Māui, the fish of Māui, otherwise known as the north 
island of New Zealand (Royal, 2012). 
Taonga tuku iho 8: The Story of Māui 
 
 
Image Source: North Island New Zealand Wikicommons 
https://commons.wikimedia.org/wiki/File:NewZealand.A2002296.2220.250m_North_Island_crop.jpg 
Taonga tuku iho 9: Te Ika-a-Māui 
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The Journey of the Student Self  
Journeys of purpose and meaning are important in te ao Māori. To follow in 
the footsteps of the ancestors is to take great voyages making new discoveries, 
experiencing new things. Māori people are great explorers. Through their 
observations and experiences they developed complex navigation systems, which 
allowed frequent voyages across vast stretches of open water (Rangiahua, Matenga-
Kohu & Rakuraku, 2005). As this journey aimed to answer a question of cultural 
meaning and its link with subjective experiences of health and well-being within the 
Māori world, establishing a place and belonging, the notion of a meaningful journey, 
a journey of purpose was important to explore as a part of the research process.  
My experience as a nurse means that the personal and professional have always 
been intertwined. I have been with many people during the best and the worst 
moments of their lives. Nursing involves caring and the art and science of “caring 
requires the nurse to have a deep connection to the spirit within the self and to the 
spirit within the patient” (Lachman, 2012, p. 112). The level of reflexivity that 
autoethnography provides is often employed within nursing practice. It was 
necessary to address the deep self-questioning that was occurring due the rupture at 
the core of self within the context of culture, from the position of the research 
student.  
 As I began to travel this journey in my waka, that carried me through the 
experiences, this journey became a Kaupapa Māori, mana wahine, autoethnography. 
Like Māui, I journeyed home, gathering knowledge in various forms. These different 
forms of knowing were collected into my kete that I have inherited as a descendent 
from Tāne. There are items that already existed within these baskets and there are 
items that I produced and added to my baskets. By the completion of my journey, 
this journey as a research student, my baskets have been filled and emptied many 
times. This is because, the filling and empting of baskets is a process of gathering, 
collecting, weaving and reproducing. Each time the baskets were full, there was a 
sign, which indicated that a pause in collection was required, and a moment to 
understand, interpret and weave the fragments together was needed. Once was 
completed the knowledge became interwoven with self, freeing up space within the 
baskets to begin the process again.  
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This journey, my journey as research student officially began in 2012 when I 
was enrolled within the academic programme as a part-time student. A journey 
always begins long before it actually takes place and form (Roth, 2009). It took many 
years of talking, thinking and selling to find a place for this journey. I say selling 
because the process of finding supervision is a process of selling your ideas, and in 
my case it felt as though I was putting myself on the market. Each time I met with 
new prospective buyers I came away feeling exhausted and depleted. When I was 
rejected, it repeated the trauma of never feeling good enough. I questioned my 
ancestors and myself many times. Why me? Why this journey? Every time I thought 
I could forget about it, I was pushed harder to get it done.  
This journey began in my imagination in 2009. It has been a seven-year 
journey; it has taken many turns and twists across rough and calm seas, and there 
have been strong winds and doldrums. Like my ancestors, I have waited for the 
signs, the signs of the dolphin or the birds (Barclay-Kerr, 2014, personal 
communication).  
When I thought about the length of this journey more deeply, I considered that 
I have been, knowing, being and doing the self for many years prior to this official 
research journey of cultural recovery. In particular, I have been using reflective 
practice within my professional and academic work for 20 years. Interestingly, the 
notion of my cultural heritage has never appeared within any of these reflective 
writings. I have travelled the world and visited new places. It had never occurred to 
me to write about myself as a unique cultural person. This journey draws upon those 
early experiences of self, which add meaning and significance to this current journey 
of self. As memories were triggered, they were interpreted through a new cultural 
lens enabling deeper insight into the research questions. Along with these 
biographical awareness’s I created new experiences, which moved my waka, through 
and beyond those experiences, talking into, people and place belonging, tanagata 
whenua, Māori belonging within Indigenous people timespaces. These experiences 
are in a sense fieldwork or as I prefer to call them, cultural immersions.  
Preparing to Journey 
My preparation for the journey was important, it formed the foundation upon 
which new knowledge could be built. What seemed like small steps, I now realise 
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were actually quite significant. Learning new knowledge and transforming self 
requires a layering; one layer upon another, adding meaning and depth each time 
another layer is interwoven. To successfully complete many of the academic 
processes many layers of weaving were required. I began with reading and 
researching my family history, learning my whakapapa, whilst working my way 
through the academic processes of literature review, methodology and timelines. I 
was learning te reo Māori, reading and re-reading, and taking notes. I started a word 
diary and I joined online te reo Māori programmes, such Kupu te Rā (the words for 
the sun). I was starting to develop a vocabulary. I was building my word resource 
bank. Recalling important concepts became easier and my understanding was 
transforming. I watched Māori movies, listened to Māori radio, and I read creation 
stories and listened and learnt songs. All of these things, added to the pressure of 
meeting the early milestones, the administrative stages of the research. I often felt, as 
though this work was not recognisable, that this work and the transformation that had 
occurred during preparation were invisible. It was not visible by Western academic 
measurements. It was in that moment, too hard for me to see for myself. However, 
this was going to shift, to move, to change, and to transform.  
Once the formalities of the research student process were finalised, the right 
moment came to add knowledge to my kete through embodied experiences. It was 
some time towards the end of 2012, when I was overcome with the urge to get out 
from behind the computer screen. There was a growing impatience with the process. 
However, there was another voice that was in conflict with the one that was calling 
for action, which was the voice of the research student. This was the cautious self 
that knew it could be seen as risk taking to engage too soon, to not be adequately 
prepared, and to turn up the heat too fast. This is something that is important in 
Indigenous research approaches. Being adequately prepared enables the development 
of safe working relationships. It is a preparation of mind, and knowledge, of spirit 
and of body for the tasks ahead (Gonzalez, 2000). I also recalled from my previous 
ethnographic experience that burn out can be difficult to manage, and I knew that 
this was going to be a long journey to travel; and at this stage it was barely the 
beginning. 
The urge, the pull, to get out of the office was strong; it was a feeling of 
discomfort, of an inability to sit and be a virtual Māori. I was already in the waka, 
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and it had started to move. I was also becoming aware of the notion of the plastic 
Māori, the one who looks the part but has nothing on the inside, and cannot speak. 
This is a highly offensive insult to any Māori person; to be a plastic Māori is to be 
without mana, power and pride. I wanted to get out, to learn, to embody those things 
that I had read, to speak and to find voice. I did not know how. I asked my ancestors 
for signs, because this journey was for them. Where should I go? What action should 
I take? I felt uneasy, as I knew that my autoethnography was shifting from thoughts 
to actions. I knew the knowing that I had already developed would influence the 
doing. I hoped that I had prepared myself enough for the field.  
Thinking back, I feel as though I had spent this time convincing myself that my 
Māori heritage was real. I was hoping that someone would scoop me up and say, 
“Here it is, all the knowledge you need”. It was never going to be that easy. I recall a 
conference panel discussion on the use of Kaupapa Māori research. It was a 
discussion about who should and who could consider engaging Kaupapa Māori    
theory. I was reminded of reading these debates within the literature, of who was an 
insider and who was an outsider? Could an outsider become and insider and who 
should speak for whom? I had considered myself most unworthy at that point and 
somewhat in the dark about the whole thing, partly due to my geographical distance. 
This related to being located in Australia and was also partly due to my mistrust of 
my Māori heritage; that when I looked into the mirror I could not see it for myself. 
These are the tricks of the colonised mind. I strongly remember the words of wisdom 
“if you ask me if you can do Kaupapa Māori, I say first show me your blisters” (G. 
Smith, 2012, personal communication).  I thought deeply about this and wondered 
how I would earn those blisters. I considered that if I could do the hard work, I could 
do Kaupapa Māori, find my mana wahine and begin to heal the cultural wounds.  
To live the experience of cultural recovery, of reconnection, of healing cultural 
trauma, to learn about the Māori woman self and to understand Māori well-being, 
was never going to be easy. I had chosen to undertake an obscure, barely written 
about, never attempted journey with new and emerging methods. It would require 
planning, deliberation as well as curiosity imagination and emotion (Rallis & 
Rossman, 2012), in other words critical and creative thinking (Strauss & Corbin, 
1990). It is a mixture of art and science, this is the art–science continuum which 
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Ellis, Adams and Bochner (2011) discuss along which an autoethnographer positions 
her or himself according to the needs of the research question and research journey.  
Earning My Blisters 
There were many ways that I earnt my blisters and collected knowledge for my 
kete, and ultimately myself and my family. This notion of earning my blisters was 
important to establishing myself, my journey within the Kaupapa Māori theoretical 
approach. In essence it is doing the work, being present for learning, it is knowing, 
being and doing with. An extension of Heidegger’s (1962) notion of Being in time; 
the concept of being with relates to the notion that knowing reality of the world is 
achieved by being with others in time, space and moment with a consciousness of the 
relationship with the world and others in that world.  
Talking Knowing With 
I knew very early on that I needed to be immersed within spaces with 
knowledgeable elders. The first people that I contacted were my own elders, those 
who keep the home fires burning, known as ahi-kā-roa. These elders maintain the 
mana, of the tribal lands so that we may return. They also manage the marae and 
family trusts. This contact commenced in 2009 when my ancestry was confirmed and 
I was welcomed back into the whānau, and the four walls that I come from. There 
was back and forth communications for many years, while I asked questions and 
discussed my journey. My elders introduced me to a teina, little sister who has 
guided me academically, personally, and spiritually through her generous sharing of 
knowledge and acceptance of my journey into the family. It took many years to 
negotiate going to my marae; in 2014, with aroha, and support this became a reality 
and an important part of this journey.  
Knowing and Being With 
There were many knowledgeable elders with whom I spent many moment’s, 
people that are usually scattered around the country who I would have found difficult 
to meet. I was able to do this by following them to the places where they gathered. 
These places were Indigenous conferences. There I was able to sit, to listen, to 
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experience the knowledge, and to be a student to their teachings. It was an honour 
and a privilege that I do not take lightly. Many transformations of knowing happened 
within these spaces. These included:  
• World Indigenous Peoples Conference on Education 2011: Cusco, Peru 
• The Contemporary Ethnography Across Disciplines 2012: Waikato 
University, Hamilton, New Zealand  
• He Manawa Whenua: Indigenous Research Conference 2013: Te 
Kotahi Research Institute, Claudelands, Hamilton, New Zealand  
• World Indigenous Peoples Conference on Education 2014: O’ahu 
Hawai’i  
• Māori and Indigenous (MAI) Doctoral Student Conference, 2014: 
Kawhia, New Zealand.  
• Contemporary Ethnography across Disciplines: 2014, University of 
Waikato, Hamilton New Zealand.  
 
Doing Being With 
My transformative agenda required doing with, which meant learning the 
cultural ways of doing and being with the local Māori community as a member of 
that community. These aspects relate to embodied ways of culture. I began doing and 
being with the Māori community in Australia. I began to participate in kapa haka, 
Māori singing and dancing training and performance, with Te Tai Mauri. I attended 
the trainings during 2013 and 2014. During 2013 I attended four three day weekend 
intensive training sessions. I also took part in weekly practices, with my tuakana, big 
sister, and mentor. I was also required to make my tools, or cultural artefacts, my 
own poi. During 2014, the training sessions were weekly for two hours per week. To 
be able to keep up with the learning, I also needed to spend many hours learning and 
remember Māori language. This I did each day from my home or student office. I 
used headphones and replayed recordings over and over again; I wrote the words by 
hand many times, memorising them one line at a time.  
During 2013, I began to attend a Māori language course. This course was run 
over an eight-week period, for three hours per week. It also involved weekly 
homework, which took around an hour per week. During 2013, I also joined the 
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Pacifika Women’s Alliance and I began to spend some time with them, attending 
meetings and their annual International Women’s day event.  
In 2014, I attended two weekend learning sessions; the first was the Māori    
arts weekend, which is run by a local group called Whatu Manawa. This involved 
learning and practicing Māori arts. Secondly, I attended a language immersion 
weekend, in te reo Māori. This required a full weekend of learning and speaking the 
Māori language. Each week after kapa haka, we would also have one hour of 
language lessons, during 2014. 
I began to train to weave korowai, a traditional feathered Māori cloak during 
2015. It took three months of dedicated practice and engagement to make a small 
tauira, training cloak. We participated in several classes and a weekend stay.  
Advancing technology is transforming notions of fieldwork. Cultural 
immersion no longer requires going “there”. We live in an age when we can bring 
cultural experiences into our homes from across the world.  This is the age of the 
Internet and through this medium I was able to enter te ao Māori in any moment. 
This is an incredible era for the autoethnographer, although this does not substitute 
for going there and being there. However, I was able to be with in the home, I 
travelled to Māori spaces and places not only in body, but also through virtual 
networks. Virtual networking has been an important way to stay connected to 
community. 
I spent numerous hours, too many to quantify, reading blogs, news items, 
Facebook posts on many different sites and in many different groups (e.g. Māori    
ghost stories, Māori spiritual group, Māori dreams group, Māori political blogs). I 
spent much time talking with family about my journey, sharing stories and sharing 
experiences. I taught my children and my nieces and nephews what I had learnt. I 
talked with family historians. I talked with so many people who share similar 
experiences and journeys. Almost all aspects of my life have been immersed within 
the space of the journey into knowing, being, doing Māori. I say almost all, not 
because I can remember when it has not been, but I am sure there must have been 
some moments. I recall a moment when my niece entered my office and as she 
looked through my items, she said, “this office is great, there are so many cool things 
to look at”. She was able to touch my things, artefacts that I have collected and 
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made. When I saw her pick up my poi, and start to spin it, I remembered the why of 
this journey.  
Cultural Immersion as Fieldwork  
Cultural immersion is a necessary aspect of this journey (Anderson, 2006), and 
it was important to stay within the immersion for as long and as often as possible. 
This notion of cultural immersion for me was important as knowing, being and doing 
Māori is a component of self that cannot be removed once the field has been exited. I 
am Māori within the Māori community, and it was equally important to be Māori    
within the home and family. The research journey was not one that I could remove, 
like a lab coat when I returned from the field laboratory. In this way, my experiences 
were cultural immersions, in that I was fully immersed within the cultural world, te 
ao Māori, within all spaces of my life. This was not easy and in the beginning it 
caused conflict within the family. Often I was told that I was white, despite the 
evidence that we all have Māori ancestry. Full cultural immersion and the subsequent 
transformation of the researcher within an ethnographic setting has been criticised 
within ethnography (Anderson, 2006), although within autoethnography, it is through 
this depth of cultural immersion and transformation that the autoethnographic 
materials are produced.  
It is recommended by Coffey (1999) that an analytical self-awareness be 
maintained throughout the research process. The autoethnographic process that I 
have outlined above shows that there are many aspects of this process; sometimes the 
gathering and interpreting are happening simultaneously with weaving, and other 
times, they are separate and happen later. There are no fixed rules; this is a fluid 
process, rather than emphasising an analytical self-awareness, my process would 
encourage an intuitive self-awareness, where the inquirer follows feelings and 
inspirational thoughts, letting the patterns emerge from the experiences.  
Anderson (2006) stresses the importance of taking adequate field notes in order 
to maintain the focus of the study. Taking field notes while immersed within the field 
can be difficult. Many times I found this impossible, in fact it would have been 
inappropriate and obtrusive to the experiences. It is recommended that thick 
descriptions of the immersion be recorded along with analytical processes throughout 
the field experience (Kleinman & Copp, 1993). Anderson (2006) highlights that for 
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autoethnographers it may not be possible to leave the field to write, making it 
important to have periods of disengagement from activities to provide space for 
writing. Rather than disengaging only to make space for writing, my process allows 
for different periods of weaving and emptying of the baskets. These different periods 
may have different purposes; sometimes it might be for writing whilst other times it 
might be to gain clarity, or dampen the heat or to rest and rejuvenate. This is where 
writing from memory gains importance as a fundamental tool of autoethnography 
forming the heightened self-reflexive process (Ellis, 2008; Anderson, 2006). 
Research: The Simultaneous Process  
Autoethnography is the method of gathering empiric materials (Denzin, 2013) 
or ethnographic artefacts (Jaarsma & Rhoatynskyji, 2000) and the product that arises 
from the reflective interpretation and subsequent weaving of these materials (Chang 
2008; Denzin, 2013). Richardson and St Pierre (2008) refer to the process of artefact 
gathering as a crystal approach. It is the multiplicity of experience and perspective 
that provides deeper learning of the objects within the study. This is an extension of 
the triangulation concept whereby depth is added through multiple perspectives. 
Denzin and Lincoln (2011) consider the concept of the inquirer as a bricoleur, or 
quilt maker. Gathering a wide range of artefacts or materials via the employment of 
various interconnected interpretative methods. This is a process where there is 
simultaneous, process of collection, interpretation and analysis of data (Chang, 2008; 
Ellis, 2010).  
This process I have termed filling the kete, the baskets of knowledge. Within 
these baskets there is primary and secondary data, the primary data is called taonga, 
treasures. The secondary data I have called taonga tuku iho, inherited treasures 
which have been passed down by others. My processes of collecting storing, weaving 
and incorporating, or merging into self as knowing, is a cyclic process and one that 
takes its own time as it may move in any direction and overlap (Chang, 2008; Ellis, 
2010). It is also one that is physical and metaphysical, external and internal to the 
self, making autoethnography; messy, undefined, open-ended, unruly and disruptive 
which is quite the usual case according to Denzin (2013).  
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Taonga 3: Autoethnographic Data Collection, Interpretation and Weaving 
Creating Taonga: Primary Data 
As I began to write my reflections, interact with others and visit places of 
cultural importance, I reflected upon these experiences. I studied my family history, 
my family story, and my women’s stories. My journey was political and moral, as a 
journey of self in the context of the social and cultural is (Whitinui, 2014). By using 
the “I” making the personal count, my autoethnography is a vehicle via which 
homogenising and hegemonising views are challenged (Collingwood-Whittick, 
2008; Spry, 2001). 
The creation of the primary data, taonga, occurred through my lived 
experiences of knowing, being and doing within te ao Māori, in other words through 
Kaupapa Māori immersion. During the process of creation and after the creation 
images were collected of the artefacts. These items exist as the products of the 
autoethnography. They are cultural artefacts, which could be considered site-specific 
ethnographic art (Desai, 2002; Barber, 2014). This is because they were created 
within specific cultural spaces. Representations of the lived experience of being 
Māori, serving to open a dialogue, triggering a reflexive process within the viewer, 
the audience and the artist, creator (Desai, 2002). There were many spaces where this 
writing occurred such as within and away from the ‘field’, or site-specific 
immersion. The entire writing of this thesis is itself a product of the Kaupapa Māori    
autoethnographic journey.  
Self-narrative explores the self as an object of inquiry and is achieved through 
a wide range of writing techniques (Chang, 2008). Narrative inquiry has become 
increasingly valuable since what has been termed the “the narrative turn” (Reissman, 
2008). Narratives can be seen as a way that individuals can make sense of 
Internal/
External!!
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themselves within the world (Wells, 2011). According to Freeman (2008) narratives 
are produced through relationships, which encourage the self to speak. The self exists 
only within the context of other. In this way, auto of autoethnography only exists 
within the context of society and culture within which the interaction occurs. 
It is not unusual for new methods of data collection to be developed, if required 
according to Denzin and Lincoln (2011). I have developed new ways of thinking 
autoethnographically about self in which the cultural self is brought to the 
foreground, through the combination of reflexivity and the Kaupapa Māori    
approach to embodied healing. 
Collecting Secondary Data 
The secondary data, the taonga tuku iho, has been gathered in several ways. 
Literature was explored as it related to the Kaupapa Māori themes, and the 
experiences of myself as researcher and participant. With these searches I included 
student theses, and in particular those students who shared a joint experience with me 
as a researcher. I also explored different terminology including Māori terms within 
my literature searches.  
 These data were also collected by visiting places where knowledge is stored 
such as museums, libraries and historical sites. These have also been gathered 
through relationships and some items were received as gifts. Many of these items 
were interwoven throughout the thesis while others have been given a specific place, 
such as the creation story at the beginning of each chapter. Some secondary data is 
participant contribution provided by participants as the reflexive narrative of our 
shared experiences. Participants were invited to share their perspective of historical 
life events, as well as cultural recovery experiences.   
There were many taonga tuku iho, inherited treasures that were available to me 
via the Internet. Māori people have used these resources to disseminate knowledge, 
making it accessible to everyone. A criticism of Kaupapa Māori, that is has created a 
Māori elite, however making knowledge freely accessible, enables greater 
dissemination and access for all. I was often very grateful that I could at any time 
listen and (re)listen to Māori scholars discussing contemporary Māori issues without 
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the expense of leaving Australia. This has kept me up to date with current trends and 
thoughts regarding the health and well-being of Māori people in New Zealand, today. 
Similarly, Māori radio and Māori television have assisted me in continuing my 
cultural immersions from my study location. There are many on-line resources from 
language training, to dictionaries, to historical texts, to performances and movies. 
The list is endless, and continues to be updated. There are also many Facebook 
groups where I have found like-minded people to share poems, dreams and thoughts 
about my transformative journey. I have also kept a small blog, which has connected 
me with other bloggers. Blogs are a rich source of primary data and serve to connect 
people to each other through shared lived experiences. Blogs are important 
Indigenous networking spaces. Technology has been essential for building and 
maintaining my networks.  
Networking and Relationships  
Networking according to Smith (2012) stimulates information flow. It is 
possible to create international talking circles. These relationships serve to connect 
people who are in marginalised communities. Autoethnography is relational in that it 
is the self in a relation to the other, to culture and society. The notion of going there 
and being with is important for Māori people. Many networks begin with face-to face 
contact where people learn about others credentials, such as personality, spirit and 
agenda. Sometimes networking is dangerous, as Smith (2012) points out, police in 
many countries monitor Indigenous meetings. Relationships however, may be 
maintained over many years, without further contact, once they have been well 
formed.  
Many relationships were formed during this personal journey that have 
enriched, encouraged and made this journey possible. These are the teaching 
relationships, the big sister/little sister relationships, mother/daughter relationships, 
mentor/mentee relationships, brother/sister relationships, student/student 
relationships, student/supervisor relationships.  
Participants are not just participants; they are people in relationships as this 
journey is relational. This concept is evident within the principles of Kaupapa Māori 
theory; it is often referred to as collectivity, however, it is better explained as a 
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knowing of oneness. This includes a unification of humans with the natural world 
within which they live (Royal, 2003). Ethnographic conversations occurred during 
immersion within the te ao Māori field these informants offered insight into the 
research problem (Lofland, 2006). These conversations were not always data but 
became interwoven with my personal experiences. This is a method which is 
congruent with Indigenous epistemology as it allows for the natural flow of 
conversations within the naturalistic setting, enabling all experiences to be included 
within the inquiry materials (Gonzalez, 2000). During the process of this 
transformative journey of cultural recovery I have engaged the principles, which are 
important for forming relationships, and are encouraged by Smith (1999, p. 120) 
aroha ki te tangata a respect for people 
kanohi kitea the seen face; that is, present yourself to 
people face to face 
titiro, whakarongo … korero look, listen … speak 
manaaki ki te tangata share and host people, be generous 
kia tupato be cautious 
kaua e takahia te mana o te tangata do not trample over the mana of the 
people 
kaua e mahaki do not flaunt your knowledge 
 
Taonga tuku iho 10: Principles of Interaction 
Purposeful Choices  
Cultural informants were initially purposefully selected based on their 
interaction within a certain environment, or place. As the researcher, I made 
purposeful or intuitive choices and I chose the cultural locations or spaces within 
which I would network. Purposive sampling is defined “as a series of strategic 
choices about with whom, where, and how one does one’s research” (Palys, 2008, p. 
3). The purposeful action comes when the inquirer makes decisions about which 
spaces to undergo immersion, therefore informants may be selected through the 
position they hold within the community or the family, or through coming into 
contact with the inquirer within an immersion space. However, this initial purposeful 
sampling gives way to a type of snowballing, or cultural networking, within given 
spaces. According to Morgan (2008) snowballing is useful when there is a hidden 
sample, meaning that there is no way to identify or locate informants. This is similar 
to what Smith (2012) calls networking. Through networking I met new people, 
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gained new knowledge, and new perspectives and meanings. It is not only what these 
people said but also the taonga that they shared these are the gifts of knowledge.  
Much of my learning has come from gifts of resources, books of knowledge 
that are passed from people, making valuable treasures of knowledge for my kete. 
This process means that one informant provides contact with another, which leads to 
another (see Taonga 4). However, the informants have more control of this process 
than the inquirer. Within this inquiry it is the informants who are cultural teachers 
who decide when and how the learning will occur for the inquirer. This deepens the 
learning and the cultural immersion experience. Taonga four below demonstrates 
how the combination of purposive and snowball sampling enables a deeper learning 
experience; that the knowing, being and doing becomes more deeply aligned with 
group realities. Being with provides more insight into cultural realities.  
 
 
Taonga 4: Purposive and Snowballing Contact 
The diagram of the autoethnographic networking relationships (see Taonga 5) 
indicates the complexity of the autoethnographic journey. During my journey, I 
developed many relationships within many spaces, which were kept over many years 
through networking. Sometimes my experiences were shared by others, which is 
depicted by the overlapping relationships, however, not all of my experiences were 
shared with the same others. Similarly, not all of the shared relationships manifested 
into direct participation in this thesis, however, all the relationships have contributed 
to the autoethnographic journey of this thesis as I cannot come to know the self 
without a relationship with the other, whether this be internal or external (Roth, 
2009).  
Deepening of Learning   
Informant!
3:!Referred!
by!
informant!2!!
Informant!
2:!Referred!
by!
informant!1!!
Informant!
1:!Selected!
by!inquirer!!
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Taonga 5: Autoethnographer Informant Networking Relationships 
Storage: The Receptacles 
The storage of data within this research was varied. I found that I had different 
receptacles for the data that I was gathering. My hand written notes and memos were 
stored with me, on my person. Stories and poems stored electronically on a 
password-protected computer, and printed copies stored in a locked drawer. I used 
IPad applications for storing journal notes and images while I was travelling. 
Regardless of their form they were all added to my kete.  
My field journal rapidly became a scrapbook. I would draw, stick, write, and 
staple all sorts of items into the book. My electronic journal held my written 
reflections, poems, stories, videos and photographs. Memories that came to the 
foreground when I was writing also appeared amongst the produced and inherited 
taonga and were collected in my basket, like the visions in te pō, the dreaming, my 
memory of experiences informed the performance of writing this thesis. My office 
holds the collection of physical taonga, treasures that I have made, purchased or that 
I have been gifted. Like the modern world, there is never one perfect place to write 
something or to store it and sometimes technology is available sometimes it is not, 
and sometimes I felt that I needed to put pen to paper. 
Autoethnographer!!!
RelaBonship!!
1!!
RelaBonship!6!
!!!!!
RelaBonship!
4!!
RelaBonship!
2!!
RelaBonship!
3!!
RelaBonship!5!
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Research Outcomes: Weaving the Product  
The research outcomes of the autoethnographic process arise from the reflexive 
actions that occur during the cultural immersion. These are the data that are in my 
kete. These data take many forms. Systematic sociological introspection has been 
used to define methods of thinking and writing about the self within sociological 
research. It is defined as “the process of thinking about thinking and feeling about 
feeling in a focused way in order to examine the lived experiences of the self” (Ellis, 
2008, p. 2). Within autoethnography this is undertaken by making field notes, journal 
notes and memos that embrace the multiplicity of self within the experience. This 
process engages thick descriptions of self within context, then once removed from 
the experience writers, imagine themselves back in the scene through emotional 
recall. This process enables further remembering of detail; this is known as the 
moving in and moving out, backwards and forwards of the autoethnographic lens to 
produce the autoethnography.  
These introspections are developed into plots or themes which link to the 
problem under inquiry further developing the experiences and re-experiences within 
the writing, making the scene its characters and emotions accessible to the writer and 
the reader (Ellis, 2008). Anderson (2006) suggests that to produce a more analytical 
ethnography rather than a purely descriptive one that analytic reflexivity is required.  
This approach “entails self-conscious introspection guided by a desire to better 
understand both self and others through examining one’s actions and perceptions in 
reference to and dialogue with those of others” (p. 382). Thus creating space for 
reflexive intersectionality.  
This journey has included life story narrative or autobiography as a method of 
inquiry into lived experience and the positioning of the self as inquirer (Gough, 
2008). According to Chang (2008) all writings may be considered in some ways 
autobiographical, however, the purpose within autoethnography is to foreground the 
self as an object for description and interpretation. The contextual approach to a life 
story enables the exploration of the intersection between the individual and the 
society, providing insight into the construction of social and personal identities 
(Gough, 2008). It is known that “autoethnographic interrogation of self and other 
may transform the researcher’s own beliefs, actions, and sense of self” (Anderson, 
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2006, p. 383). Hesse-Beber and Leavy (2006) consider that the combination of 
theoretical approaches and creative and artistic representations satisfies the “desire to 
access bodily knowledge through merging mind and body” (p.xxi). Through this 
process the arts become the embodiment of social science research. 
In the looking backwards and forwards of autoethnography historical texts 
often become important to the interpretation and contextualisation of story. The 
analysis of historical texts can be challenging, however, hermeneutics is a widely 
accepted scientific approach to reflective practice, which can be applied to such a 
task.  Developed within the church as a method of interpreting sacred text, it was 
used to reveal hidden messages from God (Freeman, 2008). Hermeneutic thinking 
was theorized by Schleiermacher (1768-1834) as a “universal and natural part of 
being human in a social world” (Freeman, 2008, p. 3). Critical hermeneutics as seen 
in work by Ricoeur (1913-2005) and Habermas (1929) and seeks to uncover the 
power, history and motivations for writing behind or within the text (Freeman, 2008; 
Linstead, 2005). Alternatively for philosophical hermeneutics the reader’s fore 
concepts are not bracketed out as they are in conservative hermeneutics, the aim is to 
achieve greater understanding. Heidegger (1889-1976) and Gadamer (1900-2002) 
promote the approach, which questions influential forces of interpretative processes 
and what constitutes self-examination (Freeman, 2008). This enables the opening of 
spaces for dialogue regarding the relationship between self and other, as they occur 
during the inquiry process within the context of society (Freeman, 2008). This 
approach is particularly useful for interacting with and interpreting historical and 
political texts and reports. Political and social hermeneutics acknowledges the 
inquirers lens, the context of the writing and lastly, constitutes a circle of reflexivity, 
moving backwards and forward between parts of the text and the text as a whole 
(Topper, 2011). This data can be found within chapter five in the reading of 
historical texts.  
The chapters, which explore the experiences of this journey, have been 
constructed and thematically arranged according to the Kaupapa Māori theoretical 
framework. To weave the stories and concepts together, experiences where chosen 
via thematic analysis. Many themes were extracted through the writing process. This 
required writing and rewriting to produce the weave of theory and experiences. 
Much of the process included using what Mead (1977, cited Sanjeck, 1990) has 
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termed ‘headnotes’; these headnotes were formed through her prolonged contact with 
her field of study, it was her individual consciousness that enabled a unique insight 
into the lived experience, one that no-one else could match (Sanjek, 1990; Wall, 
2008). It is this prolonged immersion within the field of research, the transformative 
experiences of self, that have enabled me to write much of the story from my own 
depth of experience, headnotes prompt me to follow themes and link concepts, what 
could be considered reflection in action.  
Ethical Considerations 
There are several levels of ethics that needed to be considered during this 
journey. It is at an intersection between personal, Māori and mainstream research 
ethics, according to the ethical dimensions for Māori research (Rangahau, 2015). 
Ellis (2007) refers to these dimensions in regards to autoethnography as institutional 
ethics, relational ethics and ethics in practice. 
Personal ethics relates to individual beliefs and practices, these include moral 
codes (Roth, 2009). Kant (1959) proposed that there are two parts to ethics one that 
is metaphysical, the other which is empirical. Personal ethics includes honesty and 
respect for the journey and the relationships, acknowledging and avoiding speaking 
for others within experiences. This is difficult as autoethnography is produced as self 
in relation to the other. Relational ethics considers that there is ethical significance of 
relationships with others, stemming from the understanding that humans are 
embodied beings that are situated within families and communities (Austin, 2008). 
Care was taken where others are concerned, ethical judgements have taken place 
regarding the inclusion exclusion of details, such as names, locations or identifiable 
information. Care is taken to acknowledge that autoethnography presents many 
voices, however, the main research voice is that of the autoethnographer as such it 
presents a subjective personal experience of reality, of being with. Where participant 
narrative has been used within this writing, the participants have been provided with 
an opportunity to review the data and provide feedback and advice. Where personal 
communication has been public, the real names of the people have been used. Some 
names have been changed or omitted to provide a level of anonymity for participants. 
As this is an autoethnography people may be visible within the text as being 
relational to me as the inquirer. Care has been taken to consider the level of risk for 
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these people. However, it must be made clear that this is my experience and I do not 
aim to speak for others (Wall, 2008). 
There are many different perspectives of reality there is no exact truth. There 
are truths that are interpreted by the individual. There is vulnerability for me as an 
autoethnographer, which adds to the risk. However, I do not want this concern to 
freeze over the writing performance, these risks are necessary for social change. At 
times I have felt very vulnerable, taking down the walls that I have put up to protect 
myself from the processes that I now expose myself to. I often wondered if the 
exposure and the risks were worth it. At every moment when I thought that I would 
be affirmed whenever I shared my story, my journey, the feedback I received made it 
clear to me that this was a “mean kaupapa”, a powerful agenda.  
The writing of autobiography begins through not knowing which opens and 
exposes the autoethnographer (Wall, 2008). This is my purpose, to show what it is 
like to move from a place of unknowing, that it is not easy, but it is possible. 
Autoethnographers continue to challenge accepted views on silent authorship and on 
whether the researcher should be included within the research (Holt, 2003). There is 
caution here for Indigenous autoethnographers that there is power in words, which 
goes beyond the reader and the conscious realm (Gonzalez, 2000). Care has been 
taken to consider the power and sacredness of knowledge, with the intention to 
honour and protect the knowledge, for generations that follow. 
Reflexivity is the foundation of autoethnography, it is a backwards and 
forwards between the self and other that has produced the transformative journey. 
Reflexive writing is used to explore the experiences of the inquirer as participant, 
enabling the exploration of the relationship between the personal, social, self and 
other (Conquergood, 1991; Ellis & Bochner, 2006; Richardson, 1992; Spry, 2001). 
As autoethnographers aim to show the audience rather than tell it was important to 
include this approach within this writing performance.  
This approach assists the reader to relate to their own lived experiences moving 
them to action or to healing (Bartleet & Ellis, 2009; Ellis, Adams & Bochner, 2011). 
Autoethnographies rely on whether the author could have realistically experienced 
the elements of the story and how closely they have stayed to actual events or 
experiences.  
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This journey has been long and complex. I have included thick descriptions of 
personal experiences to confirm that these actually occurred. Showing the experience 
of being with people in place. The stories aim to connect the reader to me as the 
writer, assisting the reader to enter the subjective world of the researcher. The 
autoethnographic product, in this case the writing, is judged on whether readers can 
relate the experience to their own lives and whether the story is useful to others 
(Ellis, Adams & Bochner, 2011). This has been difficult in particular the bilingual, 
bicultural performance of writing has made it a tricky process to ensure the reader is 
included in the journey, aboard the waka of experiences. This is a new skill for me; 
as a student of autoethnography it has required development. I am still only just 
beginning to be proficient and there is more to learn. I continue to work towards 
these goals as Zukav (1990) explains; the benefit of sharing transformative 
experience is a gift that can help others on their journey.  
As this is a Kaupapa Māori inquiry I have carefully considered and adhered to 
the ethics of researching with and for Māori peoples. Durie (2008) considers these to 
be mana whenua, ecological ties, mana tangata, human encounters and mana 
whakahaere, autonomy and self-determination. Cultural immersion is engaging in 
relationships with people, in place and environment, whilst working towards the goal 
of autonomy and self-determination. A safe relationship is defined as adhering to 
social conventions of tangata whenua, terms of engagement, whaikōrero, level of 
risk, tapu and reciprocity, koha (Durie, 2008). I was careful to adhere to the 
conventions and protocols in accordance with local requirements. I recognised levels 
of tapu, risk and restrictions, and sought advice from elders when required. I gave 
koha, gifts to reciprocate the blessings of knowledge and learning and to assist in the 
continuation for others. Rangahau, an online Māori research resource centre 
community recommends the principles developed by Smith & Cram (2001). 
Included in these principles are the concepts of whanaunatanga, building and 
maintaining relationships, manaakitanga, sharing, hosting and being generous, 
aroha, love and respect, mahaki, humility, mana, power, dignity and respect, tirotiro 
whakarongo ngā kōrero, look, listen and then speak, kia tūpato, be cautious.  
Institutional ethics requires that clearance be obtained to undertake this 
research. Under the QUT requirements negligible–low risk ethical clearance was 
obtained from the Faculty of Health, Human Research Ethics Committee. 
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Participants were provided with a standard informed consent package including: 
information for participants, signature form and consent for image release form. 
Materials were stored on password-protected software and locked filing cabinets. 
This journey was guided by the NHMRC guidelines for research practice (2013). 
Indigenous research protocols such as the ATSIS Guidelines for Ethical Research in 
Australian Indigenous Studies (2012) and the Guidelines for Researchers on Health 
Research Involving Māori (2010), HRC NZ also provided guidance. Ethical 
clearance was granted from the Queensland University of Technology Human 
Research Ethics Committee, approval number: QUT 1400000363. Ethical clearance 
in New Zealand was explored, however, it was not required due to the nature of the 
inquiry.  
The Kaupapa Māori Autoethnographic Cycle 
My autoethnographic journey has been similar to the process that Pohatu and 
Pohatu (2011) describe as a process of self-engagement with community that leads to 
mauri ora, to well-being. My journey has taken me through many phases, which has 
required resilience and determination. Often I felt afraid and uncertain, embarrassed 
and silly; all of these challenges had to be overcome to reach the feelings of 
achievement, pride, fulfilment and connectedness. Mauri is a subjective experience, 
however, according to Pohatu and Pohatu (2011), mauri is central to informing the 
purpose and meaning of Māori life, as it is the centre or source from which all things 
emanate. Mauri along with wairua and mana are interrelated principles within the 
person. When this concept is applied to well-being, three phases can be identified 
(Pohatu & Pohatu, 2011). I have employed these phases to show the cyclic nature of 
autoethnography and to describe the physical and psychological states that exist as a 
part of community belonging and self-reflexivity. The first phase mauri moe, the 
second mauri oho and the third mauri ora, and then the cycle continues back to 
mauri moe. The stages according to Pohatu & Pohatu (2011, Taonga tuku iho, 12) 
involve certain aspects of being. While these are much more complex than I have 
presented here, there are elements which can be related to the autoethnographic 
process.  
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Taonga tuku iho 11: Kaupapa Māori Autoethnographic Cycle 
These phases, or reflexive moments began with isolation, non-engagement and 
a dreaming of the future. This phase can be known as mauri moe, where mauri, is the 
life force within the person, within the Māori self. Moe is a state of sleep, a state of 
eyes closed, of dreaming, which usually happens in te pō, the underworld. Then I 
would find myself shifting with a sudden rush of energy. I would shift out of this 
state and into the next phase called mauri oho, signified by an urge to participate, to 
find the personal courage to engage with Māori knowledge. A shift to mauri ora was 
a feeling of belonging and of purpose. There was also a feeling of progress and 
achievement. This was a comfort zone of well-being. Only to shift again for renewal, 
back to mauri moe.  
Mauri moe signifies:  
• A period of non-engagement, or inactivity in the field.  
• Isolation  
• Untapped potential  
• Dreaming of the future  
Mauri oho signifies:  
• An awakening 
• An urge to participate  
• Personal Courage  
• Engaging with Māori knowledge 
Mauri ora signifies:  
• A full awareness of individual and group transformative possibilities  
• High level of energy  
• Obvious purpose for being  
(Pohatu & Pohatu, 2011) 
I have included a table below, which shows the journey in lineal time 
sequences to demonstrate the complexity of this research journey and the extensive 
engagement that has taken place to achieve this thesis. The cycle phases follow a 
natural process, however, they serve as a reminder that during the process the states 
Mauri!Moe!
Mauri!Oho!!Mauri!Ora!!
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of being in the field are always in the process of development and change. Cycle 
one/tahi in the table below (Taonga tuku iho 13) depicts the process of thinking and 
planning the research, moving through to the making of connections, finally reaching 
a state of belonging. The final stages of this process allow for the disengagement for 
the purposes of writing, thinking and planning for the future, for the production of 
this thesis. 
Mauri/life force Calendar Dates 
(Moon Cycles) 
Engagement or 
Disengagement in the field  
Autoethnographic Goals 
 
 
 
   Cycle /Tahi  
 
  
Mauri Moe/life force 
dreaming 
 
April 2012 
 
Isolation 
Withdrawal  
Non-attendance  
Un-tapped potential  
The beginning of a conscious 
pursuit of relationships 
Planning 
Reflecting  
Contemplating 
Dreaming about the future  
Preparing for fieldwork  
Mauri Oho/Life force 
Awakening  
November 2012 Awakening  
Willingness to participate  
Making a commitment  
Engaging with Māori bodies 
of knowledge  
Personal courage 
Beginning field contact 
Engage with key Māori concepts 
Develop respectful relationships 
Learning language 
Mauri Ora/Well-being  April 2013  A full awareness of individual 
and group transformative 
possibilities  
High level of energy  
Obvious purpose for being  
Deeper understanding of Māori world 
view  
Sense of place and belonging in 
community  
 
Cycle 2/Rua     
Mauri Moe  July 2013 Isolation 
 Withdrawal  
Non-attendance  
 
Writing  
Reflecting  
Dreaming about the future  
Preparing for re-immersion 
Mauri Oho  February 2014 Awakening  
Willingness to participate  
Making a commitment  
Engaging with Māori bodies 
of knowledge  
Personal courage 
Commencing immersion  
Rebuilding relationships  
Participating in language 
Participating in culture 
Mauri Ora  November 2014  
 
A full awareness of   
individual and group 
transformative possibilities  
High level of energy  
Obvious purpose for being 
Deeper understanding of questions and 
topic 
Group belonging and a sense of place 
Developing writing relationships  
 
 
Cycle 3/ Toru   
 
  
 
Mauri Moe  
 
January 2015 
 
Isolation 
Withdrawal  
Non-attendance 
Remembering the past  
Dreaming of the future  
 
 
The writing journey  
Informant checking  
Mauri Oho  August 2015 Re-engagement Learning 
new skills, renewed energy, 
preparing to complete the 
cycle  
Weaving korowai, community 
participation and interaction  
 
Taonga tuku iho 12: Cycles of Mauri 
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 Summary of Ideas 
The student journey has been long and at times requiring resilience and 
determination. Students of ethnography and autoethnography require alternatives to 
the traditional pathways, so that they may be adequately supported encouraged. 
There needs to be an acknowledgement of the transforming effects of the preparation 
as an essential aspect of the journey. Through networking and being with in place, 
meeting face to face, I found the ways to earn my blisters. I was able to begin to 
collect new knowledge for my kete. Gathering, interpreting, filling, and weaving, 
ready to begin again. The relational experiences of networking with the use of 
technology, has enabled prolonged transformative learning, leading to more 
meaningful engagement and greater depth of knowledge. Through purposeful 
selection of experience, networking has led to engagement with international, varied 
networks. The autoethnographic cycle from the dreaming, through the immersion 
and engagement processes leads to a transformed sense of belonging, demonstrates 
the process of engagement with Kaupapa Māori for the purposes of achieving well-
being. Following the ethical guidelines for Māori engagement with research has been 
an important aspect of this journey and one that is supported through the Kaupapa 
Māori approach. 
Moving Forward: The Transformative Journey Experience 
The following chapters, five to eight, present the primary and secondary data, 
which have been thematically organised and interpreted, in line with the Kaupapa 
Māori theoretical approach (Pihama, Cram & Walker, 2002; Walker, Gibbs & 
Eketone, 2006). However, these chapters also provide much of the autoethnographic 
story, my journey of cultural recovery, and healing. Recall, the questions of this 
research relate to the subjective experience of what is means to be Māori and the 
notions of cultural recovery to heal cultural wounds from historical and 
contemporary experiences of cultural trauma, moving towards greater understanding 
of health and well-being. The transformative journey proceeds through the following 
stages:  
• Whakapapa: Connection to people and place 
• Te Reo Māori: Māori language  
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• Tikanga: Customs and cultural practice  
• Tino Rangatiratanga: Self-determination and sovereignty 
These chapters lead into the final chapter, chapter nine, which revisits the entire 
thesis, competing the cycle of the research journey bringing all of the elements 
together to complete a holistic interpretation of the cultural recovery experiences and 
the links to health and well-being.   
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CHAPTER 5: WHAKAPAPA AND WHĀNAU  
Pūrākau: The Origins of the Female Element 
Tāne the god of the forest wanted to have many offspring. Tāne was a male 
element and no matter how many times he tried to reproduce he could only produce 
trees and plants of all different types. This is how the great forests and plants came 
into being. So he ventured to the stars and there he found Hine-rauāmoa, the smallest 
star in the sky. She contained the female element that he was looking for. Together 
they gave life to Hine-te-iwaiwa, the goddess of all things female. She is guided by 
cycles of the moon and gives the forth the knowledge of childbirth. Hine-te-iwaiwa 
was given the hei tiki by Tāne to assist with fertility and childbirth. It is through this 
goddess that we gain the knowledge related to women’s arts such as weaving 
(Simmonds, 2014) 
 
By Sailko (Own work) [CC BY 3.0 (http://creativecommons.org/licenses/by/3.0)], via Wikimedia Commons 
Taonga tuku iho 13: Hei Tiki 
Whakapapa: Meaning 
Whakapapa for Māori people is a means through which heritage, position and 
place are represented. Where the term Māori means normal and usual to the place 
(Herbert, 2011). It was not long ago; back before this journey began that I would not 
have been able to tell you what whakapapa was or what it meant. I knew that this 
102 
102 Chapter 5: Whakapapa and Whānau 
journey would mean retracing my family heritage, my ancestral roots. It was how 
this journey began, making a simple family tree which connected me to my 
grandfather and many generations beyond. I began to explore the layers, their 
meanings, and I began to realise how much I did not know.  
 Whakapapa was and is still central to understanding the meaning of being 
Māori; it includes the important sacred landmarks that contribute to spirit and 
belonging. Whakapapa literally means to lay flat or to stack one on top of the other 
(Smith, 2009). Looking more closely we gain more meaning from the words. Whaka 
when added to a word means to make something happen, to do something, doing. 
Papa is the abbreviation for Papatūānuku, earth mother, it could be said that 
whakapapa is doing or making your connection with the earth, connecting self to 
place. This is whakapapa in the literal and practical sense; within the metaphorical 
sense, whakapapa extends beyond the living into the times of creation, relating to 
ways of being and based on my genealogical inheritance, establishing unique 
individual responsibilities and accountabilities within the Māori world (Herbert, 
2011; Pohatu & Pohatu, 2011). Smith (1999) believes that whakapapa is the Māori    
way of collecting, interpreting and communicating knowledge. It is fundamental to 
the way Māori view the world (Smith, 2009). Whakapapa is an important link 
between the past, present and the future, and is a means of gaining new knowledge. It 
is a significant concept to understanding the Māori worldview and well-being.   
It took me a while to interpret the meaning of whakapapa, having first 
considered that there was a family connection to people, and I could only image the 
connection to place. Whakapapa for a time was central to my journey, and in those 
moments, I thought deeply about how we connect to people across and through space 
and time. In particular, I felt very close to my ancestors that connected me to my 
marae. It was difficult to articulate this when people would ask strange questions. 
Questions like “How far back is the Māori? Why did it matter how long ago or how 
far back? For me it did not matter. I felt close to my ancestors, I felt them near, their 
guidance was strong, and they would come to me in dreaming. I had entered the 
Māori world and whakapapa was the key to unlocking knowledge, it was a seat in 
the waka. I had missed out on the controversial past in New Zealand when Māori 
identity was measured by blood quantum. However, it has impacted on my 
experiences, and brought me to the place where my journey begins.  
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Prior to colonisation Māori heritage had always been linked to whakapapa, to 
knowing iwi, hapū, your waka. Māori people lived under their own sovereigns 
according to their whakapapa. However, when colonisation and intermarriage 
occurred the colonial powers needed to put a label on the new in-between people. 
Mixed offspring of Māori and pākehā were considered half-caste (Herbert, 2011; 
Wanhalla, 2009; Webber, 2008; Wyse, 2002). This became more and more complex, 
so that anyone that had 25 percent blood was considered a half-caste (Herbert, 2011; 
Robson, Reid & Pomare, 2001; Wanhalla, 2007; Wyse; 2002). Then there was a shift 
in 1926 that if anyone had half or more Māori blood was considered Māori everyone 
else was European (Herbert, 2011). Finally in the 1960’s there was a division with 
some definitions moving towards the notion that anyone that had a Māori ancestor 
was Māori (Robson et al, 2001). For Māori people whakapapa has always been and 
continues to be a primary link to being Māori. Separations imposed by the colonial 
governments placed restrictions on Māori people and separated mixed heritage 
people from their Māori roots. 
I am considered Māori as I whakapapa, I have a link back to a Māori ancestor. 
Even though I feel very connected to my ancestors and am passionate in my quest to 
learn, this social questioning left me wondering; had I got it right? I needed to find a 
way to explain what I was feeling. I had to find a way to show that it did not matter 
how many pākehā, non-Māori ancestors had mixed in with the Māori, my ancestors 
are still my ancestors, and without them I would not be here. I felt that they were so 
close to me, always moving me foreword on this journey. For me, knowing my 
whakapapa was not about blood quantum or being half-caste, it was the beginning of 
a journey to understanding self.  
I began to imagine whakapapa, as I did the symbol of the unfolding fern frond, 
the koru came to my mind. The koru is a significant symbol in te ao Māori, it is a 
symbol of the cycle of life, new beginnings, positivity and growth (Royal, 2013). In 
thinking about whakapapa in this way, I considered that the layers were not lineal, 
meaning that the layered distance from the ancestor is relative to the overlapping of 
time and space zones. This was a knowing that we exist together in the same 
moment; I was part of the past as the past is part of my future. This first conceptual 
map depicted my whānau, as I imagined this process of travelling through their 
stories from one ancestor to the next. Arriving at my ancestor Rauti the rangatira, 
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chiefly ancestor. The women in the diagram below are not all linked through blood 
relationships, however they are linked through whānau relationships, through 
positioning and through circumstance, through space. It was not until I visited my 
family graveyard that I realised the significance of what I had done. I found my 
grandmothers lying next to each other there, just as I had imagined them.  
 
Source Image 2: Researchers Diagram 
Taonga tuku iho 14: Whakapapa Koru 
My whakapapa begins from the divine elements o9f creation within each of 
these layers there exists mana, strength. The child of Tāne descended from 
Papatūānuku, mother earth and Ranginui, sky father. Hine-te-iwaiwa, the cycles of 
life, the moon and the stars, the knowledge is within us. This inherited knowledge is 
known within the te ao Māori as mana tūpuna, strength from heritage, mana 
whenua, strength through family position, mana atua, strength through the 
relationship with the divine spirits (Royal, 2012). My learning occurred in several 
ways. I connected with the Pikitu marae family webpage and registered to be 
considered as whānau member. This I did through knowledge of my grandfather’s 
parents that I received from my uncle. The elders who managed the trust were able to 
recognise my lines of descent through my great grandfather. They verified my 
whakapapa, recognising me as whānau then I was able to learn about my hapū, the 
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sub-tribal whakapapa. This provided my whakapapa from the arrival to New 
Zealand, through my main genealogical line. Many Māori people are connected 
through the knowledge of their whakapapa, which links them back to a particular 
waka. I descend through a line of chiefs who hold a significant place in te ao Māori. 
I have provided below a representation of my ancestral links, it is presented in this 
way for ease of translation and interpretation, normally it would spoken into being, 
and not translated entirely. 
Connection Whakapapa  Translation  
 
Through Hoturoa the captain of the 
Tainui waka  
 
Ko Tainui te waka  
 
 
 
Tainui is the canoe of 
my people  
Through Raukawa the child of 
Turongo and Mahinaaranei  
Ko Ngāti Raukawa te iwi 
 
 
Raukawa is the name 
of my tribe  
Through the tribal leaders 
Ihingarangi, Poroahi to Akamorunga  
Ko Akamorunga te ingoa o te 
wharekai  
 
Akomorunga is the 
name of my eating 
house 
Through Whakatere, Poutu to Huri  
 
 
Ko Ngāti Huri te hapū  
 
 
Huri is my subtribe 
Through Ahiroa, Awa, Hakunga, 
Hae, Kapu, to Rauti  
 
Ko Rauti Teimana toku tūpuna 
matua  
 
 
Rauti Simmonds is my 
ancestor (grandmother)  
Through Mere Simmonds, Fredrick 
Barnett, Morsed Barnett to Charles 
Barnett  
 
Ko Charles Barnett toku koroua  
 
Charles Barnett is my 
grandfather  
Through Charles Barnett Jennifer 
Barnett 
Ko Jennifer Barnett toku mama  
 
Jennifer Barnett is my 
mother  
Taonga tuku iho 15: Whakapapa Kōrero (Smith, 2000) 
 
This shows my connection to people and the waka, which arrived in New 
Zealand. Through the connection to people, I am able to know my connection to the 
land, and I can find my tūrangawaewae, my place to stand. This talking into people 
space, time and belonging, connects me to my mana, my identity (Smith, 2000).  
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These are places where Māori people will feel especially empowered and connected 
(Royal, 2012). The Tainui waka stories are handed down through the generations. 
Through these stories I am connected to many parts of New Zealand and many Māori 
people. Through intermarriage I also whakapapa to many other waka, this enables 
me to understand how I am positioned historically within the political Indigenous, 
tangata whenua, landscape. However, the main lineage of my whakapapa, the Tainui 
waka, landed in Kawhia, and the Waikato River became te awa, the river of the 
Tainui people. Along the river there are lands that belong to particular iwi and hapū, 
towards the end of the river there is a place called Te Waotu, here there is a 
mountain, wharepūhunga, this is te maunga of my people. Near this mountain there 
is a marae, Pikitu marae. My mana, strength, pride, power as Māori comes forth 
through these connections.  
Whakapapa: The Whānau Journey Begins 
The separation of my family meant that it had been 24 years since I had seen 
my uncle. It would be during a visit with him, that I would first hear the word 
whānau. This would be the moment of the rupture. It was 2009 and I had travelled 
with my parents and my children to New Zealand. My uncle suggested that we 
should go to the Buried Village Museum, a tourist attraction and then on our drive to 
Taupō “drop in and say hello to the whānau at the marae”. My ears became alert. 
What did he just say? Whānau, family and marae, tribal grounds, I knew that these 
things were Māori and I knew what he was saying, although, I had no way of 
understanding what it meant. There was a strange feeling, a rupture. This is what as 
Bourdieu (1990) would describe as a breaking of the habitus, the social and personal 
norms against which the future is preconceived to match previous experiences and 
expectations. This future I did not understand. My meaning schemes and perceptions 
that had been developed since childhood to provide a stable social position, predict 
outcomes and expectations were being disrupted.  
The word whānau means family, and birth, to be born or to be produced, 
whānau is family or offspring (Metge, 1995; Williams, 1985; Walker, 2013). 
Whānau is considered the core social aspect of Māori life. It is an essential aspect of 
Kaupapa research. Whā means four, there are four corners to a house, four winds, the 
nau can mean belonging to, and the “au” represents the “I”. So it is that I exist, as the 
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relationship to the four (Moorfield, 2005). There had many secrets in my childhood 
and often there were things that I just did not ask. I never talked about my 
grandfather with my grandmother. I would not cause her more pain than she had 
already experienced and I never knew my grandfather’s family. All I had known was 
that I had pāhekā, non-Māori family in New Zealand. The idea that I had a living 
Māori family was probably the most unusual thing I had heard anyone say. The 
notion of Māori heritage had seemed like a white person’s exotic fairy-tale. A false 
hope of finding an exotic history to separate from the ordinariness of being white 
European, a topic that I had found appearing in on-line forums (see quora.com; 
Hughes, 2009; Cobb, 2014). I recalled my mother telling people that she had a 
granny with a chin tattoo, a moko kauae. I had pushed this idea to the back of 
childhood memories. It seemed like another one of my mother’s stories; she loved to 
tell us stories. Accepting this as reality was at first difficult for my understanding of 
self. I had accepted my whiteness and the role that it played, I was experiencing the 
shattering of colonial brainwashing.  
I began to think about this new idea, the reality of having Māori whānau, 
family connected by blood relationships. We had a marae, a place to stand as tangata 
whenua, the original people of New Zealand. I began to ask questions of myself. My 
self/world relationship had been based upon a Cartesian disconnection from place. 
Where the self is of the thinking form not requiring a sensory connection to imagine 
itself (Warner, 1998). This was called into question when the rupture forced me to 
consider the relationship between place, belonging and the inner self/world 
relationship. Where was the marae? How would I get there? My thoughts and 
questioning began, giving way to this journey. Although, I would not officially begin 
this journey as a research journey until 2012, the spark, the rupture had occurred, 
acting as a catalyst for this process of cultural reconnection, recovering the self by 
journeying into te ao Māori, and the decolonising process began. This can be related 
to the decolonising process described by Walker et al (2013) where the colonised 
discover and reclaim their own identity, questioning the superiority of the coloniser, 
and re-establishing what is real.  
The first stop to finding whānau, was not going to be the marae, it would be 
many years before I would stand on the whenua, the land of my ancestors. One thing 
was clear about this journey, if I was to find and reconnect with my grandfather, it 
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was going to be through the stories of my female ancestors that I would reach him. 
His own disconnection from place would make it difficult for me to find him. As I 
grew from child to adult my grandmothers were present in my life. My grandfathers 
had died long before I was born. They existed only as stories and as spirits. I did not 
have a photograph of my maternal grandfather until my grandmother’s health began 
to decline. The only way I knew of him was through my mother’s stories.  
I needed to understand how the social and cultural environment within which 
my maternal grandmother had grown up had impacted on my own sense of self. How 
had it contributed to my current understanding of my self-world relationship, and the 
disconnections of self from the world? My grandmother lost her husband when they 
had six small children together. After his death, she did not manage to keep everyone 
safe and together. The children were wounded from the events that developed after 
my grandfather’s passing. Now my rupture had encouraged a reconnecting of self 
with the world, a reconnecting of self with culture and place and with being Māori. I 
had to find some forgiveness within myself for my maternal grandmother; I had to 
come to terms with her life so that I could begin to heal. This was where the journey 
of whānau began as I followed my koru model.  I turned to writings about the lives 
of women in New Zealand, the Pacific and Australia (Bourke, Holzknecht & Bartlett, 
2002; Brookes, Mcdonald & Tennant, 1986; Bunkle & Hughes, 1980; Fox, 2011; 
Huggins, 1998; Jones, Herda & Suaali, 2000). I wanted to begin to connect with their 
stories and to talk through their journeys. The women before me were helping me; 
they were showing me how to begin to imagine my own journey, my own voice and 
story. This reading of women in text helped me to see that there was a place for 
women’s stories within the literature, empowering me to find my voice. 
 It is not surprising that there were only a handful of stories, by women about 
women, with most these being contemporary stories. Giles (1999) found that 
scholars have had very few resources to find the women’s historical voices “turning 
to convent archives, letters, poetry, plays, accounts of foundations, biography, and 
autobiography and to Inquisition files” (Giles, 1999. p. 9). Women’s voices have 
been silenced due to the patriarchal regime of the colonisers (Pihama, 2001; Smith 
2012). Reading the stories of women, I began to get a sense of the profound impact 
that society can have on a woman’s lives, and I began to understand my 
grandmother’s experience.  
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My maternal grandmother was born in the late 1920’s in New Zealand. She 
was from Scottish and English descent. My grandmother was an identical twin, born 
prematurely, because of this she was literally cared for in cotton wool. This was how 
she began her life. There is no doubt that the miracle of her survival was a result of 
her high social status. Her father was a medical physician, at a time when premature 
babies were dying; he developed his own infant formula to feed his young twins. 
These are the stories I grew up with. They were my stories but I was never allowed 
to feel that I could have inherited such innovation and expertise. This was because I 
was, as I now know, from the tainted side. It was always as if we were not good 
enough for the rest of the family. Growing up I did not fully understand this. I 
thought it was something to do with myself, with who I was. It was not until this 
journey began that I realised that all of this had arisen from my Māori ancestry.  
I never understood why my mother always told me that she was one of the 
dirty children. Subconsciously, I had internalised the idea of a dirty child, not fully 
knowing what it meant, I had in many ways incorporated this into my perspective of 
self, that I was never good enough and that there was always something dirty about 
me. I recall a time when I was 17 years old I spent a week living away from home at 
the beach. When I came home, my mother looked me up and down and told me to go 
and wash the dirt off. I looked at my skin and realised what she was talking about, 
my usually pale white skin had turned brown from the many hours that I had spent 
under the rays of the sun. I remember telling my mother that I was not dirty, that my 
skin was brown; I was never going to be able to wash it off. I felt the dirty shame. I 
never wanted my skin to be brown after that. I did not want to look dirty. My mother 
and I were both experiencing the far-reaching, internalised worldview of the colonial 
gaze, where brown is equated with dirtiness (Nelson, 2011). It was through this 
reflexive remembering that I was able to reconnect to these experiences, which 
enabled the healing to begin. However, during that moment I did not know what 
those negative words about brownness were doing to my sense of self. Looking back 
with new knowledge informed a new understanding. I was putting the connections 
together, that for my family, the brown secret made us dirty, and as long as non-one 
knew about it we could live as white people.  
I had to come to a place of reconciliation with my grandmother’s views and her 
lack of understanding for our taha Māori, our Māori side. In her view the Māori 
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people were savages, they had not changed, but I wondered how much of this she 
believed. I recalled visiting a museum in Brisbane with my grandmother, there was a 
dark room with a movie playing of Papua New Guinean traditional dancing and 
singing. I was silent with anticipation, knowing that my grandmother was following 
me into the room. I stood in the dark watching and enjoying the vibration of the 
voices; they were joined as one, echoing through the darkness. As I felt my 
grandmother behind me, I froze. She watched for a moment then loudly proclaimed, 
“You know they are still savages”. I could say nothing, my mouth hung open. Hers 
was the voice of a child raised in times of colonial domination through othering, and 
the stereotyping of Māori people as the noble savage (Wall, 1997). My grandmother 
also enjoyed saying controversial things. She was in her youth considered to be wild 
and unmanageable, and she got older she loved to shock people with by swearing 
and saying things grandmothers should never say. We were never allowed to call her 
grandmother, and she never told us her age. My grandmother’s opinions were 
expressed over the years in indirect ways, through statements like “you have the face 
of a Māori carving”, “you painted your house like a Māori”. Māori was always an 
insult in our house. I had no idea that these insults were hurting me, the inner self 
that was developing, hurting more than I could ever have imagined, and causing a 
trauma of self. 
The puzzling aspect of this story is that my grandmother chose to marry a man 
of Māori descent. Her children and her grandchildren were born with a whakapapa, a 
hapū and an iwi. Was it an act of rebellion against the suffocation of her mother’s 
protection, or was it merely a consequence of growing up in New Zealand in the 
early 1900’s? The Māori urbanisation programme in 1940’s caused a mixing of 
cultures and people, where Māori people were encouraged to move to urban areas 
from tribal grounds. This meant that Māori and non-Māori people where now living 
side by side. Perhaps it was this social engineering process that brought my 
grandmother and my grandfather together (Ministry for Culture and Heritage, 2014).   
My great grandmother was an aristocrat, who took up nursing to find a suitable 
husband and in that she succeeded. I remember my great grandmother teaching my 
sister when she was barely two-years-old to shake hands and say “how do you do” in 
proper English, the Queen’s English, not the colonial English. She was culturally 
educating my sister in ways of speaking that were acceptable within her perceived 
 111 
Chapter 5: Whakapapa and Whānau 111 
social status as the imperial authority (Crowley, 2013). Her stories were of family 
links to the past and current English Queen. She descended from the Scottish royal 
family.  
From my grandmother I learnt about food, how to cook, how to infuse respect 
and aroha into the food. During one of my visits to New Zealand we were eating 
banana cake and I turned to look at my mother. Often we do not need to speak; there 
is a knowing communication between us. This time I said out loud “just like my 
grandmother’s cake”. To my surprise someone turned around and said, just like all 
our grandmother’s cakes. It was then that I realised, through my relationship with my 
grandmother and food, I had been living the colonial culture of New Zealand and not 
just the colonial Australian culture. There was a sense of a shared worldview of tacit, 
knowing of meaning and significance (Hocking, Wright-St Clair & Bunrayong, 
2002). Although there were similarities, there were also differences. Somehow, 
perhaps because of the silence about the past, or maybe it was because of the 
similarities with Australian colonial culture. Maybe it was that I was just surviving in 
the turmoil of growing up that I had been ignorant of my cross-cultural upbringing.  
My grandmother had married a man who was working his way up the social 
ladder, of Māori and Pākēha descent; he was studying to be a lawyer. His mother 
was from Australia and his father from New Zealand. Despite the difficulties within 
their marriage, which I will not go into to detail about here, they had six children 
together. One night in 1959 my grandfather was attending a fancy dress party where 
he wore a grass skirt securely tied at the back by my grandmother. During the party 
an acquaintance began to flick burning matches, as the story goes, he flicked several 
at the skirt until one of these hit the mark, and began to burn. Unable to remove the 
skirt my grandfather was severely burnt, and later he would die of his injuries in 
hospital. His death was close to my mother’s sixth birthday causing a wound, which 
is reopened during her birthday every year, even to the present day. This event 
significantly changed the course of my mother’s life. My grandmother never spoke 
about him or this event, until a few months before she almost entirely lost her 
memory to dementia. It was one of saddest moments for me, to see her upset an old 
lady talking about her husband. In many ways it was a relief to me that she was 
finally able to acknowledge him, and in that moment, I felt, that through the 
acknowledgment of my grandfather, that she was really acknowledging me. In 
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reflecting upon this story I asked my mother if she would share her experience, this 
is her story. 
Being six years of age at the time the permanency of death meant very 
little to me. Back then children had no rights to attend funerals, no rights 
to visit the sick therefore there was no symbolic meaning attached to the 
permanency of death. No burial, or coffin or weeping or celebration 
nothing to attach the meaning of death to or make sense out of. Within 
the creative imagination of a child I attached my father’s soul to a 
dandelion. I’m not sure how this came about but from my earliest 
memory the sight of a dandelion floating by was trigger to me that my 
father was close by, that all was ok because he hadn’t really left he was 
still watching over me in the form-well not as a dandelion but that the 
dandelion came to show me a physical presence of a spiritual nature.  
(Jennifer Carter; 28.06.2015, Personal Communication) 
Taonga tuku iho 16: The Loss of a Father 
Through my mother’s experiences I began to reflect upon my understanding of signs 
and symbols. She had passed one the metaphor of the dandelion, I have always 
looked for these signs, signs of a connection to the divine, the wairua. I recall my 
first meeting with a research mentor, as I looked up from talking about my 
grandfather. I spotted on the wall a dandelion, a sign that I was on the right path.  
Granny Barnett lived in New Zealand but she was not from there, she was born 
in Australia. The connections between Australian and New Zealand within my 
family are complex. Granny Barnett had travelled to New Zealand with her parents 
as a child and had married into the Barnett whānau, I never did met her, yet I clearly 
remember her sending the most amazing gifts, which was a long distance in those 
days. Packages would arrive in Australia for us from New Zealand from a granny we 
never knew. I recalled the year she sent us a magnificent blow up boat. My brothers 
and I would take it onto the beach and try to paddle our way off the coast. Often we 
would joke that if we caught a rip we would end up in New Zealand. It was my first 
waka. Even as I write these words I know my granny is with me. I was not able to 
learn much about my granny, there is so much more to her story, my waka, and my 
journey, moved swiftly forward. 
As I moved forward towards finding the meaning of whānau, and whakapapa I 
was taken backwards, back to the moment of the rupture; recall my uncle had 
 113 
Chapter 5: Whakapapa and Whānau 113 
mentioned a visit to the buried village. I began to explore the life of my great great 
grandmother Clara Haszard. Clara appears in history books, museums and libraries 
all over New Zealand. I found that her survival story was told as a lesson for students 
at school, yet I did not know anything about her. Until my uncle had mentioned her 
she was unknown to me. Located in Te Wairoa the Buried Village is the current 
tourist site which houses the remains of the Māori village, on the North Island of 
New Zealand and 15 minutes’ drive from the city Rotorua. The valley there is like 
another world, I recalled when I had visited there previously, feeling as though I was 
in a magical space, full of ancient looking plants, mists, large drops of cool water, 
bubbling pools of mud with steam emanating from the deep holes in the earth. There 
was a sense that this was a spiritual place. It is a place of new growth, a new 
ecosystem that has evolved since the 1886 volcanic eruption, which had destroyed all 
the existing life. We were told that our relative Charles Haszard and his family were 
the “Native” schoolteachers at the Māori village of Te Wairoa. Charles had been 
killed the night that the mountain erupted. Clara my great great grandmother had 
survived. I could see a theme emerging, the fire, a fire had taken my grandfather and 
now a fire, a volcanic fire had been the cause of death, and it had broken apart my 
family.  
It would be impossible for me to share the entire story of that night, and the 
things that I have read and learnt. Images that I still find difficult to watch and stories 
that I find hard to read. I am always emotionally moved, I know that if my great 
great grandmother had not survived that night, I would not be here now, almost 130 
years later, telling this story. The image below provides a snap shot of the story of 
Tarewera (Taonga tuku iho, 18). The story has been made into a series that can be 
viewed on-line; it includes interviews with my family members, and provides Clara’s 
perspective of events. It is an unusual for me to watch these stories knowing that the 
trauma would be embedded intergenerationally through Clara. I now had the chance 
to heal this for my family. Through reconnecting with the story I was able to 
understand my great great grandmother’s life. I was finding roots in New Zealand, 
which connected me to place. This sense of connection began to give me a sense of 
belonging. Although Clara survived that night, she only lived a short life, dying at 
the age of 35, the age that I was when I began this journey.  
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Image Source: By Charles Blomfield [Public domain], via Wikimedia Commons 
Taonga tuku iho 17: The Tarawera Tragedy 
Museums to me have always been fascinating places, but a visit to the Buried 
Village Museum would change my perspective. As we entered the museum, I saw 
my great great grandmother there on the wall at the entrance. The family 
resemblance was evident. As I wandered through the display area there were 
remnants of the school masters house and the personal belongings of the family. This 
included the deceased children’s shoes and toys. I stared for a while into the glass 
cabinet at the belongings of my great great aunt and uncle, their tiny shoes covered in 
volcanic mud. There were some small drawers with other artefacts. I opened them 
one at a time, carefully looking over the items. I opened one draw to find a lock of 
ginger coloured hair attached to piece of mud. It was hair from one of the children 
killed. As I looked at the child’s hair I began to recall the words my great great great 
grandmother. My stomach turned, and I felt so sick to see the hair in front of me still 
attached to the mud from 1886.  
While sitting in my chair, with my three remaining children around 
me, I was pinned to the floor by the leg through the roof falling in, 
and I believe that it is at that time my husband was killed. I had my 
youngest child, Mona, a girl aged four, in my arms, a boy aged 10, 
Adolphus, on my right, and a younger child, a girl, aged six, on my 
loft. Mona, who was in my arms, cried to me to give her more room, 
as I was pressing her against the beam, but the load of volcanic mud 
pouring down on me prevented me from being able to render any 
assistance, and the child was crushed and smothered in my arms, and 
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died. Adolphus said to me, "Mamma, I will die with you," and I think 
he did shortly after, as he did not answer again. The little girl, I think, 
died shortly after, as she said, "Oh, my head" as the mud was beating 
down on her, and she spoke no more. 
(Amelia Haszard, June 23, 1886) 
Taonga tuku iho 18: Amelia's Night of Sadness 
It began to shift my perspective on museums. I had never before experienced a 
museum where my direct family heirlooms were stored, heirlooms, and taonga tuku 
iho, from such a tragic event. Stored behind glass where I could not touch, hold or 
connect with them, I could not bury the hair of the child. They were mine but they 
were not mine. These were strange and unusual feelings, as I had always loved 
museums, at one point in my life I had wanted to be an archaeologist. Now I was 
feeling violated, disconnected and betrayed. I was experiencing many of the feelings 
that I had read in Joy Hendry’s (2005) writing in Reclaiming Culture. In particular 
there is a tension with human remains. I was experiencing these same feeling of 
sickness and shock. The treatment of the hair was the most shocking. The human 
remains are the remains of ancestors and not of forgotten people. They do not 
represent the past but the living and existing. Without the proper ritual and burial the 
ancestors cannot rest (Hendry, 2005). I was confused and frustrated. There was 
nothing I could do. I felt powerless and disrespected. It impacted on my mana, and 
my sense of well-being, for a moment disrupted and disempowered.  
When I first visited to the Buried Village at Te Wairoa, there was very little 
information about the Māori story. I remember that I was very much focused on my 
non-Māori family during this visit. That was my worldview at the time, my first 
known connection to New Zealand history. Later this would be different, when I 
returned, not unlike my own journey, the information had expanded and my non-
Māori ancestors had been moved aside to make room for the Māori story. For the 
Māori people who the lost their families, their land, their ancestors, there was a 
terrible grief and it is a sacred place, a tapu place, which continues today as I 
discovered in this quote by Rea Rangiheuea (1992, para 4), a descendent of the Te 
Wairoa people.  
In the heart of the Tuhourangi people today, it is strongly believed that 
the lands and waters in the shadow of Tarawera Maunga where the 
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wairua of our ancestors still walk will again be ours (Rea Rangiheuea 
(1992, para 4). 
When I visited this sacred place again. I had a different perspective my senses 
had been awakened. I no longer experienced the Cartesian separation, which 
promises that our senses cannot be trusted with knowledge, that is that knowing and 
feeling cannot go together (Warner, 1998).  I use these senses to connect my inner-
self world to the outer-self world; I gained knowledge from place, through the 
keenness of my senses. I can now sense the tapu, the restrictions, I do not enter these 
zones, and I wait at the threshold of the house. I enter with a karakia, a chant or a 
waiata, a song. I respond to the environment feeling what cannot be seen within the 
space.  
Whakapapa: The Collision of Two Cultures  
When I learnt that my ancestors were “Native” schoolteachers, I felt quite 
embarrassed and annoyed. I find the notion of the Christian mission and the colonial 
objective of civilising Indigenous people through religion abhorrent. However, I 
wonder if it is still happening, that it is not history (Preist & Preist, 2008). My 
distaste is not abandoned when reading Whiteman’s (2004) article I learn about the 
use of anthropological techniques to evangelise. Whiteman’s (2004) article, which 
provides a guide to cross-cultural missions, encouraging anthropological evangelism 
provides eight steps to successful immersion. The first seven can almost pass as the 
steps to being culturally safe, however all is revealed with the eighth step, which 
states, “We discover, from the inside, how Christ is the answer to the questions they 
ask, and to their needs that they feel” (Whiteman, 2004, p.85). This is the risk of 
research, knowledge is power and knowing how others think can leave them 
vulnerable to manipulations, which serve colonising agendas. The conversion of 
Māori people to Christianity had a significant impact on their way of life, in 
particular the roles of women. It still has an impact today (Mikaere, 1994; Pihama, 
2001; Smith, 2012).  
To move forward in my journey I had to own this story too. I could not be 
blindly romantic, I had to come to terms with the contribution that this side of 
myself, had made to the demise of my other, less dominant self. I had to 
acknowledge this aspect, I cannot deny that for many Māori people my skin colour 
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and my accent represents the colonial other and thus, represents the cultural trauma 
that they feel. In some spaces, there are people who cannot get past this. A man of 
Māori descent once looked at me and said that he wondered what “I was about” and 
so he closed his eyes as not to be distracted by my outward appearance. Realising 
that once his eyes were closed, he could sense my spirit and that skin colour had no 
relevance it was then that he understood. I thought my presence within spaces would 
be difficult, however it was not always the case. In every space there were others like 
me. There were Māori people with light skin, blonde hair and blue eyes who were 
totally immersed within their communities who had been raised by their Māori    
grandparents. Kidd (2012) explored this notion of her pale skin when she wrote 
“white skin, brown sole” she writes “as I produce my poetry for my colleagues to 
experience, I ask them to understand that I am more than I appear to be, but less than 
I want to be” (p. 64). 
I wanted to learn more so I began to search the archives, looking for 
information about who my family members were. Was I in any way like them? 
Perhaps I was doing the same work in a different time. After all, during my first visit 
to New Zealand as an adult I was working with students from the Kiribati islands. I 
was encouraging them to follow the social rules and norms of a Western society. 
Was this a civilising mission? The same question posed by Simon, Smith and Cram 
(2001) as they explored the perceptions and representations of the “Native” School 
system in New Zealand. A system of state run village primary schools that began in 
1867, this early Māori schooling is often forgotten and given only marginal 
importance. This schooling was established in line with the civilising agenda of the 
state (Simon, Smith & Cram, 2001). “It was a site where the two cultures would be 
brought into an organised collision” (Simon, Smith & Cram, 2001, p. 3). I was 
constantly encouraging my students to speak English in the classroom. I realised that 
there were so many parallels with the work of my ancestors. It felt as though I was 
unconsciously repeating history.  
Then there was the notion that I also had a Māori history, and I wondered how 
these two cultures came together within the colonial space in New Zealand I learnt 
that many of the daughters of “Native” School teachers, as my great great 
grandmother was, had spent their teenage years in the classroom, being too young to 
leave home they would take up positions in the “Native” Schools with their parents 
118 
118 Chapter 5: Whakapapa and Whānau 
(Simon, Smith & Cram, 2001). Clara was in this position and just prior to the 
eruption at Tarewera had decided to move out on her own. She had applied for her 
own School. The news would not arrive until after that fateful night, when Clara 
would move south to the village of Te Waotu to start her own school. Thinking about 
this space where the two cultures meet, I think back to Te Wairoa and the eruption 
story, this being the first place, where my journey of the whānau moves into, te ao 
Māori. This was the beginning of my inward subjective journey towards answering 
the question of what it means to be Māori.  
A particular part of the story of the Tarawera eruption caught my attention. It 
was the sighting of what is known as the phantom waka, seen on the lake prior to the 
eruption. The waka, a ghost ship on the still waters of the lake was considered a very 
stern warning of impending doom. The local spiritual man called Tuhoto Ariki, a 
tohunga, a man considered to be well over one hundred years old, had warned that 
everything would be overwhelmed. Many Māori people and non-Māori had seen this 
waka (McLintock, 1966; McSaveney, Stewart & Leonard, 2012). I know that my 
family members would have known this and would have understood what it meant. 
They were fluent in te reo Māori. I was fascinated that my family was connected in 
such a way to this powerful Māori story.  
My family were connected through life and through death to the Māori    
world. Their lives were taken at the same time as the Te Wairoa Māori villagers. As I 
searched for more stories of the waka, I was carried away, into te ao Māori. I did not 
even notice how swiftly I was carried away by that waka, the silently moving spirit 
canoe. It was as is if my ancestors had quietly collected me from the banks and 
carried me forward through this journey, deeper and deeper into the Māori world. 
Before long I found myself immersed in spiritual stories, in stories of water, gods 
and incantations. It was then that I discovered the historical fiction novel by Elsie 
Locke called A Canoe in the Mist, during one of the many Google attempts to find 
information about my family. I found the book in my University library in Brisbane, 
Australia, which for me felt unusual. It had been there all along, as if waiting for my 
discovery. 
I started to read and I instantly recognized the setting, and some of the 
characters, the people, from my visits to the site of the eruption. Guide Sophia was 
well known for her ability to guide tourist groups to the famous pink and white 
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terraces. The books closeness to the known facts threw me off guard. As I read on, I 
suddenly stopped as my breath left my body. “I can read much better than the Māori    
kids, and I’m as good at sums as Adolphus Haszard, Mr Haszard says so.” (p. 11). I 
read the line again. Not quite believing what I was reading. Adolphus Haszard died 
aged 10 in 1886. How is that I am hearing about his skills in maths. Mr Haszard the 
schoolteacher also dies on the same night. I was a little taken aback, I checked the 
date on the book, and it was written in 1984. Something did not feel right. How 
could I be learning about the skills of my ancestors from the words in a book written 
in 1984? I read further, and my annoyance grew. “Miss Haszard was as neat and 
pretty as any teacher in a city school” (p.11). Who is the author of this book?  
I wondered what had inspired her to write real people into characters for a 
children’s novel. What a terrible story line. I wondered if it was ethical to not change 
the names when she was writing words into their mouths. It was to me a sense of not 
only speaking for others, but also speaking others into being as if they were 
characters for her to create. I really did not understand what an historical fiction 
novel was, and how it could give voice to the deceased. A voice suspended in time 
due to being written into history. Historical fiction aims to “bridge the gap between 
the aesthetic and the historical experience” according to Rehberger (1995, p 59). 
Mitchel and Parsons (2013) agree that the blend of fiction with factual events makes 
historical fiction confusing even for the literary world. I could recognise the 
historical data that was taken from news reports and eyewitness accounts that I had 
read, but, the blend was destabilising and confusing, the language of the characters 
seemed illogical and forced. Historical fiction has been criticised for focusing on the 
author’s production of historical meaning, and overlooking the role the reader plays 
in mediating the relationship (Mitchell & Parsons, 2013).  
My initial excitement of finding the story so well put together turned to 
disillusionment about what to believe, and what was acceptable. It was at that point 
that I decided a more in-depth interpretation was needed to explore my responses a 
reflexive way. I begin by learning about Elsie Locke. I wanted to know what had 
inspired her to write this story, the very story that I was looking for so many years 
later. I learnt that she was an activist and a writer, she campaigned for women’s 
rights, nuclear disarmament, and social justice, and she is portrayed as a woman who 
was ahead of her time (Birchfield, 2009). I considered that I had perhaps judged her 
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too harshly in my first instance. That perhaps she was someone not unlike myself, 
trying to change the status quo, providing Māori stories for Māori children in the 
only way she knew possible.  
As I read the text looking for signs, and symbols, I begin to immerse myself 
into the Māori world of my ancestors. They were helping me to cross over, and move 
through the veil between the worlds. I chose to more deeply explore how it relates to 
my meaning making. How do I interpret this novel as an aspect of self and well- 
being? What can I learn about my ancestors within the historical space where the two 
different cultures meet? I referred to Ricoeur (HHS, 117, cited Regier, 1983) for 
ideas of the use intentional interpretation whilst reflexively orientating towards the 
self as a method for reading the self within the text. What is the meaning to my 
being? The semiotics of language is also important here as this is a bilingual text, and 
an act of consciousness must take place in order to interpret the signs and symbols of 
language, for sense and meaning making to occur. As Silverman (2013) suggests this 
is not an easy space to occupy, however it is relevant to the artefact under 
interpretation. “A hermeneutic semiology would seek to offer a reading of the text in 
terms of its meaning structures as they relate to elements in the world and as they 
refer back not to a centred self but to the interpretative activity itself” (Silverman, 
2013, p. 30). I set forth with this intention to fully experience what the text had to 
offer. I read and reread, making notes in my journal, noticing and recording themes, 
language, and social roles and contexts.   
The first Māori word used caught my attention. It was whare, house, the 
second, ae, yes and the third Māori word used in the text tapu, the sacred. I was 
noticing which words, when and how they were used. As the intensity of my focus 
on these words grew, and I looked inwards to self, I started to dream. In my dream I 
was staying at a house that was perched on a cliff, looking out to the edge of the cliff 
there were glass doors. I watched as my brother attempted to walk through the door, 
not knowing that there was a sheer drop on the other side. I was silenced and I could 
not speak. I tried to shout out, to stop an accident from happening, finally a word 
came, but it was not an English word, it was the word tapu. When I woke up I begin 
to realise the importance the profound nature of my dream. For Marder (2013), the 
dream is “the fragile bridge that joins the subject to the social world” (p. 196). In te 
ao Māori, the dream world is also work, it is where the spiritual work takes place. 
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Through experience, I am integrating the knowledge into my ways of knowing, being 
and doing, my subconscious was preferencing te ao Māori, the self was shifting. This 
was a sign, a sign that I was merging new knowledge with self; it was becoming a 
part of my internal worldview. 
 
 
Image Source: Researcher Personal Photography, Researcher Journal and Book Cover 
Taonga tuku iho 19: The Canoe in the Mist 
This dreaming carried my waka down another path, as I moved swiftly ahead. I 
returned to thinking about my entry into the world of light, te ao mārama, and my 
birth. Can I recall any moments when I may have realised my connection to te ao 
Māori? Am I (re)learning or remembering what I once knew?  
Whakapapa: Whānau, Conception and Birth  
This new beginning is the birth of the Māori self. In te ao Māori, world when a 
baby is born, he or she is born into a whānau, a family, the four corners of a house 
and the four winds. Through this birth into whānau, the child or tamariki is 
connected to hapū. A hapū is what is commonly translated into sub-tribe. However 
hapū also means pregnant. The hapū sub-tribe is your nurturing group, the group that 
protects you and keeps you safe. It is the place where you receive ūkaipō, your 
mother’s sustenance (Kainamu, 2013). Through hapū a child is connected to iwi, 
commonly called a tribe. Iwi is also the bones, or strength, your strength is derived 
from your iwi. Through a connection to whānau, hapū and iwi, Māori as tangata 
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whenua, the original people from the land, are nurtured strengthened and connected 
to communities, and connected to places; this is the essence of well-being. With this 
connection comes knowledge of place and position within the whānau, hapū and iwi. 
This is what I must learn, but how? Where do I start? 
I was conceived in New Zealand and birthed in Australia. It is from our 
creation that we can gain more understanding about our nature and our story. At the 
point of conception the child is instilled with the genetic material of both parents and 
thus it signifies the child’s, genetic, family, and social position. I think back now to 
before my rā whānau, my birthday. I was a difficult conception and a difficult birth, 
like Hine-te-iwaiwa my mother wanted a child and tried to conceive, she did not 
have a hei tiki unlike Hine-te-iwaiwa and for four years she did not fall pregnant. 
Abandoned by her mother in Australia she married my father at the age of 17. 
Eventually though she would return to New Zealand to attend her sister’s wedding it 
would be her first visit home since leaving at the age of twelve. She would reconnect 
with her mother, the whenua and the moana, of her birth. It was only after this 
reconnection that I was conceived. Perhaps it is instilled in me from birth to take this 
journey of connection and discovery that in some way it is completing my destiny, 
and my life purpose. This may be what could be considered as answering the call of 
the Daimon, where the Daimon is the “invisible companion who is born with each 
individual so that they can be guided and supported in their pursuit of their Calling” 
(Forouzan, 2002, p. 1). This originated in the writings of Plato, however it has 
different names within different cultural contexts. I consider this a call from the 
ancestors to fulfil the hopes and dreams that they imagined and continue to imagine 
for their grandchildren.   
A child, any child must take a treacherous journey to be born into the world of 
light. This process within te ao Māori is celebrated through ritual chants and 
ceremony (Matenga-Kohu, 2003). Today this practice is continuing as many Māori    
women choose to have an expert in this field present during the birthing process, so 
that their child may start life with this important spiritual welcoming (Mead, 2013).  
I was dragged into the world of light with the use of birthing forceps. My head 
was squeezed as I was dragged out of the birth canal. If I think about it I can still feel 
that pressure on my temples. For Māori people, the sides of the head and the hair are 
tapu, ancestral knowledge is transferred through the head, not the mind, but the head 
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as a portal (Salmond, 2003; Matenga-Kohu, 2003). When I was born my mother 
experienced, for a moment, what she calls death. As I was birthed, I shared this 
experience with her, many years later the experience would return to me in 
dreaming. There were no incantations to guide me through or to calm my mother. 
My mother refers to the hospital as the dungeon, a dark and heartless place. She has 
always shared her experience of my birth, even her shock that the baby was not clean 
and pink, but slimy and blue. She rejected me, telling the nurses to take me away. So 
they did, she would not see me again for three days, and she was told I had a 
headache. Thinking that I must be dead she eventually gained the courage to ask 
where I was. It was only then that the nurses returned me to her. These three days 
without my mother would have impacted on maternal bonding (Brockington, 
Aucamp & Fraser, 2006). This bonding period is extremely important in developing 
mother and child relationships, there is evidence suggesting that this contributes to 
the intergenerational transmission of trauma (Bosquet Enlow et al, 2014). For Māori    
women continual contact between mother and baby nurtures the wairua, the spirit of 
the child and of the mother, the child develops a sense of trust (Mothers Matter-
Māori, 2015). 
There is a ritual chant that is likened to the experience of the child coming into 
consciousness at birth. A tauparapara below (Taonga 21) is often used to open 
formal ceremonial speeches. This chant contains the philosophy of whakapapa 
(Rewi, 2004), that is, that being a Māori human, is being divine (Matenga-Kohu, 
2003). It is a direct connection to the gods. When the child reaches the emerging 
consciousness and moves into te ao mārama, the world of light, the fusion between 
life and spirit occur. This is the notion of mauri. Mauri is referred to as the life 
essence or life force of an object (Royal, 2003). It is mauri that is central to well- 
being as an emanating force from Io, the Supreme Being (Pohatu & Pohatu, 2011). It 
relates to a special nature and is linked to emotions. It is also linked to the hau, 
which is the power of the essence.  The mauri protects the hau (Best, 1934), the hau 
is the wind, it is sacred it is the vital essence it is breath of life. 
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I te timatanga ko te kore In the beginning there was nothing a space of 
potential 
Ko te po Within the nothingness was the night a movement 
 
Na te po From the night emerged 
 
Ka puta ko te kukune An enlarging 
 
Ko te pupuke An expansion 
 
Ko te hihiri Pure energy 
 
Ko te mahara Earliest memory 
 
Ko te manako A desire 
 
Ka puta i te wehi ao An emergence from the world of dark 
 
Te ki ao marama e To the world of light 
 
(Walker, 2008, p. 6) 
 
Taonga tuku iho 20: Tauparapara 
To receive the specific birthrights of being Māori, a person must be born into 
the building blocks of the system, this system being the whānau, the family. Being 
born into this system enables the automatic right to membership and an inheritance 
of those birthrights, which are inbuilt into the specific whānau, family system 
(Matenga-Kohu, 2003). For Mead (2003) there is also the notion that a person is 
committed to being Māori, when the birthing chants are completed they encourage 
the child to be accountable and responsible for their bloodlines, to fulfil the longevity 
of the ancestors through the physical expression of aptitudes and talents (Matenga-
Kohu, 2003). This also means that an individual is committed to making a 
contribution to the maintenance and development of Māori culture. When a child is 
born they are dedicated to a particular atua or god. The placenta called the whenua is 
buried in the ground, which is also called the whenua. The umbilical cord pito is 
placed in a tree so that is may grow with the child. In this way it will shape and 
influence the nature of the child, whenua, placenta and whenua land are vital to the 
child’s sense of self, as Māori (Matenga-Kohu, 2003).  
On my travels to my homeland, I spotted a tree that called to me. I imagined 
such a tree that would hold the pito, a great tree that would connect a child to the 
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earth, to Papatūānuku. The child then is given roots to place the child belongs as 
does the tree. I starred at the tree for a while, wondering, what its message was for 
me, as I admired its great presence. I felt sad that I did not have a tree, that my 
placenta and those of my children are disconnected from place. It is common practice 
for these to be incinerated. Once again I felt the burning of the fire, the fire of 
disconnection and trauma. I took some photographs to capture the moment that was 
shared between the tree and myself. I stood for a while, at my window watching the 
tree and the many people walking under and around it. Later, I walked under its great 
branches, I did not want to linger too long there for fear of being consumed by its 
power, its mana, its pride and strength, the wairua, the spirit was strong pulling me 
closer. I was experiencing a felt sense of place, an embodied understanding. I 
wondered if I would ever conquer my feelings of disconnection, my embarrassment 
and the shame of not knowing. There is a shame in disconnection, whakamā, going 
white with shame. My whiteness was my shame. Until I could connect to the 
whenua, the land, the placenta, this shame would be with me and well-being would 
not be achieved. My mauri, life force was yet to be nurtured, and therefore there 
could not be mauri ora, well-being.   
 
 
Image Source: Researcher Personal Photograph 
Taonga tuku iho 21: The Great Tree 
Considering the shaping of my mauri, my life essence through childhood. I sat 
to write about my first memory of self.  
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When I was young you told me that I pushed others away 
I growled like an animal at kids that wanted to play 
To come close, to look, to see me 
So as I grew, I knew that I didn’t like others 
That I scared people away 
I interpreted myself around these ideas 
But what if you had read these signs differently 
If my crocodile movements and my snarling and roaring 
Where considered parts of me that came from the gods 
Parts that showed a great strength 
What are the odds? 
To see the world in a different way 
Where would I have been today? 
(Thinking Back; 02.09.13) 
Taonga 6: Manifestations of Mauri 
As I explore the notion of these birthrights and the displaying of ancestral 
attributes. I consider the long list of attributes that impact of a child’s position and 
responsibility with Māori whānau. These I have made into a table, which includes 
the principles of inheritance and their relationship or significance to my current 
journey into te ao Māori. Normally these would not be presented this way, however 
for the purposes of translating, explaining and showing meaning and relevance, I 
have chosen this method of presentation.  
Principles My position Responsibilities 
Those born from a chiefly line 
inherit more than others. 
 
I descend through a chiefly line, 
from the captain of the Tainui 
waka. 
Uphold the mana of the 
hapū. Participate and 
conduct ceremony. 
Management of day-to-day 
activities on marae and 
land maintenance. 
The first-born principle, 
mātāmua. 
I am the first-born in my family; I 
am the first-born grandchild from 
my grandfather’s line.  
To learn and pass on 
knowledge of whakapapa. 
To nurture and support the 
younger whānau. To be 
raised on marae with 
grandparents.  
The tuakana/teina relationship, 
the elder sibling having more 
status.  
 
I am the oldest female.  To teach and mentor all 
younger females in 
immediate whānau, and 
extended whānau  
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 The principle of utu-ea, the 
notion of a steady state of the 
birthright. 
 
 
Unknown heritage, leads to a non-
steady state of birthrights. 
Birthright weakened due to 
disconnection. 
To be seen, to learn, to visit 
whenua. To give service. 
To respect tapu, elders and 
ancestors. To enhance 
personal attributes which 
are gifts from my ancestors. 
Toa, personal achievement and 
service.  
 
Strived to achieve personally, 
given service but not to whānau 
due to disconnection.  
To work hard, to achieve 
my potential, to give back 
to my community and help 
others to achieve.  
The whakatika principle, which 
enables someone to use 
karakia, incantations to correct 
wrongs by talking to the gods.  
I have always communicated with 
the gods through my practice in 
yoga. I have not been able to 
communicate with the Māori    
gods due to a lack of knowledge 
and understanding.  
To know karakia, to 
perform karakia when 
necessary and to use this 
gift, to assist, protect and to 
heal myself and whānau.  
The principle of ahi-kā, being 
seen and connected to marae. 
 
Unable to connect with marae due 
to lack of knowledge. Never been 
seen on marae. Unknown to 
whānau.  
To keep the marae alive, by 
participating, visiting and 
being seen with whānau. 
Showing up.  
 
Spiritual nurturing, observance 
of ceremony, karakia for divine 
support. 
Unable to access this support due 
to disconnection lack of 
knowledge and no understanding.  
To stay healthy through 
maintaining a strong 
spiritual centre through 
ceremony, karakia, 
engaging with the divine.  
(Mead, 2003; Matenga-Kohu, 2002) 
Taonga tuku iho 22: Whānau Responsibilities 
 
Putting these links together helped me to begin to answer the question of my 
responsibility to being Māori. It was clear that my position, should I chose to 
acknowledge, support and grow my Māori self, included aspects of cultural recovery 
and healing thus, connecting culture and well-being. My initial feelings were right, 
that there are cultural responsibilities and significant expectation that these 
responsibilities are fulfilled. It is not often the living people that hold us accountable 
to this, often it is the past and future people who account for our actions; we are the 
hopes and dreams of the ancestors (Whitinui, 2014). 
         Whakapapa: Being with Whānau 
Within te ao Māori like Hine-te-iwaiwa, moments in time are cyclic, linked to 
the cycles of marama, the moon. The more I visited the landscape, the place of my 
Māori heritage it becomes more real to me, as I connected the stories of the past with 
my stories of the present. I became more and more a part of the landscape. I was 
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becoming emplaced, where there is a felt sense of place, I was becoming attuned to 
the surroundings and developing a sense of knowing (Barbour, 2014). 
For some time I felt a longing to spend some time with my river, the Waikato 
River. I had travelled back and forth between Australia to New Zealand and always I 
had agenda that pulled me away from sitting by her. Returning to the Waikato River, 
which forms a part of my whakapapa, I am connecting with an ancient female 
ancestor (Muru-Lanning, 2007). While I was in Hamilton during 2014, I took some 
time to be with her, the river.   
I left the world behind, and the important things that waited there, to visit 
her. I gathered some others and we went. It was threatening to rain as the 
clouds swirled around our heads. We walked along her sides as she 
swirled around beside us. I watched her move, her green shimmering 
hips. She drew me closer, until I was by her side. I placed my hand on 
her back, feeling the cool rush of knowing. I sat for a while with her, 
silent, being with her. I looked deep into her being, there I saw the life 
that lived within her. As I sat, there were others too, tracing their waka 
along her spine. I remembered when we would stand on her banks and 
watch for others approaching. I felt the power of the connection to her. I 
lifted the wai (rua) onto my body and felt the presence of her. She 
cleansed me, she lifted the heaviness of the past, the tangi. I know now 
that she is mine, and I am hers.  
(Te Awa; 11.01.15) 
Taonga 7: Sitting with the Waikato 
The saying below forms part of the introduction of Tainui waka, descendants that can 
be heard often today. It speaks of the importance of the river and the great respect 
that the people have. There are a few interpretations, firstly there is a water creature 
called a taniwha that is said to inhabit the waters of lakes, rivers and the sea. 
Secondly, it can represent the many powerful chiefs that can be found at every turn 
of the river.  
 
           Ko Waikato te awa.            Waikato of a hundred taniwha 
          Waikato-taniwha-rau. 
          He piko, he taniwha           At every bend a taniwha can be found 
          He piko, he taniwha 
Taonga tuku iho 23: Waikato Te Awa 
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It was important to be with the river as whānau, the river is my water, te awa. 
Water is significant in many ways in te ao Māori. The word wairua, spirit, is made 
of the words water, wai and rua, two, meaning two waters (Pere, 2015). The river 
has mana, mauri and tapu (Rangiahua, Kohu, & Rakuraku, 2004). There were 
human whānau I needed to meet and whenua that I needed to feel. In this place I was 
being with many whānau, past, present and future.  
It was during matariki, the Māori New Year 2014 that I travelled to my marae, 
after liaising with my elders, and whanauanga. I had first heard of matariki in 2013, 
when I had travelled to Hamilton, New Zealand for the He Manawa Whenua 
conference, a celebration of Matariki and Māori language. My te reo Māori, teacher, 
my kaiako, one of the many generous elders who shared their expertise and their 
knowledge with me, gifted to me a precious taonga, a treasure of knowledge about 
the significance and meaning of matariki. Matariki is the cluster of seven stars, 
which is also known as Pleiades. It is te tau hou, when the stars become visible, the 
next full moon signals the start of the Māori year. The star constellation was also 
important in navigating the oceans and it is one of the most important constellations 
for Māori navigators helping them locate New Zealand. It usually occurs between 
Pipiri, June and Hōngongoi, July, and signifies the end of the traditional harvesting 
season. It is a time for whānau to gather together in celebration a successful year and 
to prepare for the colder months. It is a time to farewell the departed and to look to 
new beginnings. There was no doubt that this timing, the moment of my return and 
the return of my whānau was divinely inspired. It was a spiritual coming together 
across multiple layers of time and space, people and place. It was an important moon 
cycle (Māori Language Commission, personal communication June, 20, 2013).  
As I travelled to New Zealand to be with my whānau, I was filled with 
anticipation and yet I was without expectation. I had, during the course of my 
journey learnt to let go of the control, to trust in the synchronicity of the occasion 
without trying to control the outcomes. So it was, that we began the early drive from 
Auckland to Pikitu marae at Te Waotu. We stopped along the way at our usual café 
stop at Bombay to grab our breakfast on the move. Mostly I needed a coffee for the 
drive ahead. The car was unusually full, on many of my trips there had been only two 
of us, my mother and I. This time there were four in the car, my uncle and my sister. 
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Later another uncle and a cousin would be meeting us there. The word had spread 
that I was being welcomed home to marae. The plan was to meet with the children 
from the local school, Te Waotu School who were attending a special event to 
celebrate the coming of Matariki. Like all things that have happened on my journey 
there are double significances and underlying meanings. While it might seem like a 
great opportunity to be welcomed with another group of outsiders, making it easier 
for the hosts to have us there all together for the formal pōwhiri, welcoming 
ceremony. On another level, the spiritual level there is a healing agenda. Recall, that 
the first principal of the School Te Waotu was my non-Māori great-great-
grandmother Clara Haszard when it was the “Native School”.  
The school and the marae were once closely aligned, as the school was once 
for Māori children. However, I was told that for the last 20 years the school and the 
children have not had a close relationship with the marae. Our visit coincided with 
the return of the children to Pikitu. We were coming home both as the descendants of 
the first principal and the marae, bringing the children with us. There was a sense of 
things returning to normal or noa. Where there is not noa there is tapu, there is a 
restriction, it is sacred (Metge, 2004). Tapu is one of the most ancient concepts in 
Māori culture. Many ceremonies are designed to lift tapu so that it safe for people to 
live freely without spiritual, physical or environmental disturbances. Wahine have a 
role in lifting the tapu during these ceremonies (Durie, 1998; Metge, 2004). During 
this visit it was as if, we, my whānau and I were a bridge between the worlds. 
Bringing the children back to marae, reconnecting them to the cultural history and 
they were reconnecting us. We were one, in that time and space it was as if nothing 
had changed. The children supported our reconnection. Their excitement enabled us 
to be relaxed and to feel comfortable, lifting the heaviness that is often felt during 
ceremony. There was healing light, causing a shift in us.  
Being with whānau has meant sharing this journey with whānau. My mother’s 
family were separated during their childhood, which continued into adulthood. I had 
not heard the stories of their childhood and teenage years in New Zealand. This was 
because my mother was the only sibling to remain in Australia. My uncle shared his 
knowledge and experiences of whānau, family at Te Waotu. As I listened to my 
uncle’s stories I reconnected with whānau, he is my matua, my elder male parent. He 
waka eke noa, we are all in this together. My uncles’ story is important to my 
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positioning, as it is through his experiences of reconnection that I also become 
reconnected. 
As a small boy I lived in my grandfather’s house, and although I did not 
receive explicit socialisation into te ao Māori, it was an implicit part of 
who my grandfather was. Following my grandfather’s death and the 
untimely death of my father, I no longer had these links to te ao Māori. I 
grew up in the pakeha-centric culture of my maternal family, which 
explicitly identified as British: my maternal grandmother invariably 
referring to Britain as “home”. When I was 15 years old I moved from 
my maternal home back to my paternal grandmother and paternal uncle’s 
home in Onehunga. This was the first time that I heard, almost 
parenthetically, about my family’s Māori heritage. My uncle spoke about 
spending his summer holidays as a young boy at Pikitu Marae, with tales 
of a pipe-smoking old lady with a chin moko, who lived in a small whare 
decorated with wallpaper. 
(Tim Barnett; personal communication 06.01.15) 
Taonga tuku iho 24: Uncle’s Childhood 
As I connect with my uncle’s words, I realise how much I have missed because 
of growing up with my mother in Australia. Our visit to the marae was the first time 
that we were standing on the grounds of our ancestors. Previously I had found the 
marae on-line and I had seen photographs of my whānau, my family at Pikitu, I had 
imagined myself being there. Often I would feel sadness and sometimes the tears 
would flow, the tangi of disconnection of being so far away. There was a longing to 
be with whānau, my family on the whenua, and land of my ancestors. When the time 
came I was silenced, from the moment I stepped out of my car on the grounds, I felt 
a buzzing sensation move through my big toe on my right foot. I stood at the front of 
the house. The wharenui called Huri, and ran my hands over the soft uncarved 
entrance. I was connecting with my history and the people who had been before and 
those that will come after. As I glanced around the wharenui, I could see my 
ancestors, I knew their names, they belonged there and so did I. As my elders talked 
me through the whakapapa and introduced me to my ancestors, the seed of knowing 
of being Māori were being nurtured. Through whakapapa kōrero (Smith, 2000), 
talking through whakapapa, I was doing, being with others talking self into being 
Māori. I felt a sense of connection, of being whole, filling in the missing pieces. I 
also wondered when I would be able to return. 
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It was fortunate that one of my whānau, family members was able to take us to 
visit the urupā, the cemetery where my family where laid to rest. On top of a hill, 
they lay under the trees. I had not been to visit any of my grandfather’s family 
before. I was still to find my grandfather’s grave, as he was not buried at the marae, 
on tribal grounds. To my surprise I found that the women that I had placed together 
as they were in my imaginings of the whakapapa in the koru, in the early section of 
this chapter, where laying together side by side in the earth. My senses were 
immediately aware of this. I laughed to myself as I talked to my ancestors, telling 
them that we had finally arrived to visit them. I could imagine them sitting under the 
tree, talking about how to get their whānau, their family home to see them. My uncle 
who was with me found this experience connected him in body with something he 
had only read on paper. This is the transformative experience of embodied sensory 
experiences of place. We cannot image how place feels, we must go there and 
experience with all our senses the place, it is a fundamental human need (Barbour, 
2014) for healing, well-being and growth. For Māori people returning and 
reconnecting to place is the root of well-being.  
What had been a reality on paper was transformed into an actuality. I was 
not there as a stranger, with a notional connection to these people, but as 
a mokopuna in the presence of my tūpuna. 
(Timothy Barnett, personal communication, 6.01.15). 
Taonga tuku iho 25: Visiting Urupā 
 
I had tried many times to visit the grave, the urupā where my grandfather rests. 
It took many visits to New Zealand during this research journey before my mother 
and I finally found him. It was as if I was meeting him, his mokopuna, for the first 
time, I was making the final connections to place. His place overlooks a railway line 
and an open garden of trees. The inscription states “loving husband of Katherine 
Barnett”, that was written when Katherine, my grandmother was alive. As I read the 
inscription it brought the tears forward from the recent death of my grandmother. 
Katherine was no longer with us on the earthly plane, the world of light. In our 
adventures (getting lost, running late) to find my grandfather we had neglected to 
bring flowers or anything to leave behind. I reached into my bag and found three 
coins. Each coin had a different image. One coin had the tiki, the second coin the 
sailing ship and the third coin was a remembrance coin. These three coins we placed 
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on his headstone. Each one represented a part of his life, the taha Māori, the taha 
pākehā and our remembrance for him and his time as a pilot in the Air force. There 
was sense of healing, as the tears ran, that my mother and I had never had before. We 
were able to grieve for him but to also acknowledge his presence in the world. He 
lives on in us despite his untimely death. It had taken so many years to find him, 
finding him was a completion of a healing cycle.  
Whakapapa: Kawhia, Tangi and Healing  
Hoturoa the captain of the Tainui waka landed in Kawhia Harbour, and settled 
some of the people there. This is the place where Maketu marae stands. It was my 
great fortune to visit and sleep at Maketu marae during my 2014 visit to New 
Zealand. I was attending the Māori and Indigenous (MAI) doctoral student 
conference. I had travelled alone for this part of on my journey, I was planning to 
meet the other students and take the bus with the group to the marae. Like many pre 
prepared plans this was not to be the case. I was unable to locate the bus, determined 
to get there and without maps I set off in my hire car. Planning to use the Internet to 
download a map and thinking I knew the direction, I started to drive. I said a karakia, 
a prayer or chant, and asked my ancestors to guide me to the marae. I drove for 
many hours and every time I stopped for Internet access it would not work. I had to 
trust the ancestors. So I drove, the problem was I drove all the way to the top of the 
North Island only to drive all the way back again. Along the way I wanted to give up 
many times. I was feeling tired and frustrated, wondering if it was all worth it. I was 
annoyed that I would miss the pōwhiri the welcome ceremony. I was determined to 
meet the challenge, and so I continued on. When I came upon dirt roads, that were 
dark and overgrown, I continued on, although nervous that I might be lost forever. At 
one point I made it to the cliffs overlooking the Raglan harbour. It was the most 
spectacular sight, I stopped for a while there, and I considered staying and not 
continuing on.  
My long drive along the coastline, through dusty dirt tracks and isolated roads, 
had finally led me to the marae at afternoon teatime. Later, I learnt that the journey I 
had taken was the same journey that my waka, had travelled through to Kawhia, 
down the coast, past Raglan and into Kawhia harbour. This was the first time I had 
travelled the West coast of the North Island, although I had been to New Zealand 
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many times. Like my ancestors before me, but in a modern waka, I travelled down 
the coastline until I reached Kawhia. I knew that I was in the right place. I felt a 
sense of relief after my long day travelling. I could not imagine the profound effect 
that Kawhia would have on my transformation.  
I had arrived at the marae just as whaea, aunty, was coming out of the 
wharenui, the meetinghouse, and I was warmly greeted with a hug. It was a feeling 
of relief, and a reward, I had passed the test. My determination and resilience, with 
the guidance of my ancestors had assisted me in reaching my destination. I had 
followed the path of the ancestors and now I had a new story to tell, a story that 
connected me to the places of my whānau, the journey of the waka, the canoe.  
As I walked into the wharekai, the eating-house, I sat with a group of young 
girls. I took my seat and introduced myself, as I did, a dragonfly or kapowai landed 
on my hand. I sat still for a moment, and held my breath. I did not want to disturb it. 
It was sitting there so delicately, so calm and still. I looked around the table at the 
others wondering if they were watching and seeing what I was seeing. I wondered 
what to do next, what was the protocol for this type of experience. So I just sat and 
waited for the dragonfly to leave of its own accord.  
I knew it was a sign, a welcome sign, instantly I felt I belonged there. My 
ancestors were welcoming me. I was also reminded of my mother, who has an 
affinity with dragonflies. This was the one place that she was with me on this 
journey, and I wished that she could have shared the experience. The presence of the 
dragonfly reminded me that she is always with me. I was also reminded of Māui, the 
trickster and the great Māori hero. I am reminded that he had many adventures with 
the most powerful women in Māori creation stories (Mikaere, 1994). Smith (1992) 
feels as though these powerful women have been downplayed and made into old 
crones, which serves the patriarchal civilising agenda of the West. Did I just have my 
own battle with Māui? He is known to transform into birds and other winged 
creatures. Was he trying to trick me into giving up my journey to the Maketu? He 
had not succeeded and I had preserved through the battle of tricks. Later I would 
learn that the ancestor was often called a dragon fly, as he was known for darting 
about.  
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The meetinghouse at Maketu marae is ornately carved. It is called Auau-ki-te-
rangi after the father of Hoturoa the chief of the Tainui waka. It was opened in 1962 
and it holds the knowledge of many carvers who were commissioned by Te Puea 
Hērangi, an influential Tainui elder. Te Puea Hērangi is an internationally known 
Māori women, she is the Granddaughter of the second Māori King, Tāwhiao Te 
Wherowhero. Considered to be the first Māori woman to become nationally 
recognized, Te Puea had worked to promote economic, community and cultural 
revival for her people. During 1918 there was an influenza epidemic in New 
Zealand, Te Puea nursed the sick and cared for the orphaned, with a vision of 
creating a Māori hospital (Fox, 2011). As I stood within the house I stood alongside 
my ancestors. Māori knowledge is instilled within the carvings of the house, and as I 
learnt and slept under the carved roof I was surrounded, protected and nurtured by 
Māori knowledge.  
Last night I thought it would be hard to sleep, but I managed to fall 
asleep. I am sleeping under the ancestor on the wall, carved behind me 
Te Wehi. On the other side of the room are my ancestors that gave birth 
to Raukawa. I opened my eyes in the morning and I looked up, above me 
I see the tall roof coloured with decorative panels. My eyes fall onto the 
smoothly carved body of the internal poles that stand proudly in the 
centre of the house. It takes me a while to realise where I am. I feel very 
relaxed and comfortable. This is living house, there are no angry ghosts... 
they are alive and present. I feel their presence as I walk the outside of 
the house. I take in everything that is around me, trying to make sure that 
I remember as much as possible. Using all of my senses. I am not sure 
that I will do this place justice in my words. I try to take images in my 
mind so that I will remember being here in this space. Everywhere I look 
there is something new to see, different faces making different shapes. I 
am finding it hard to put into words everything that is happening here. 
(Maketu; 22.11.14) 
Taonga 8: Being at Maketu 
Sensing in place is important to our experiences of self and the notion of 
belonging. I was living through place, by connecting on different levels. I was 
coming to know place through the physical reality of learning in place, through 
sensing the unseen by feeling in place and through the subconscious and by 
dreaming in place (Karjalainen, 1999).    
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The beaches in Kawhia and Aoteo harbour are very significant places for 
Tainui descendants. The Aotea waka, landed sometime after the Tainui waka, at 
Aotea harbour. I had the opportunity to take a horse ride along the beach at Aotea 
harbour. I was more than a little terrified, as I had been thrown from a horse as a 
teenager, badly injuring my hip. I was determined not to let fear get the better of me 
and I wanted to experience the harbour, spending moments sensing the water. I 
hoped for a gentle slow horse. I was given a horse called Hazel and I was determined 
not to spend the entire time gripped with fear. I tried to live each moment of being in 
place and being with whanaunga but I was terrified. As we rode in the drizzling rain, 
and the driving cold wind, I had time to reflect and to look out into the bay. I 
remembered the story we had been told by our hosts, the elders at the marae. They 
had come to wharenui to provide a ritual welcome, a whakatau, as there were quite a 
few of people that for one reason or another had missed the pōwhiri, the formal 
welcoming ceremony. I recalled the story of the Tainui waka, where it had ended up 
after the long voyage to New Zealand. It had been buried in the bay, which is now 
behind the marae and marked with two stones. After the burial of the waka, the 
Tainui people no longer voyaged into the sea and they became a land-based people. 
I ride the small brown horse called Hazel along the black sandy beach. 
The blue pigment across the beach shimmers like the gills of a fish. As I 
look out to the blue green bay, I see the waka arriving for the first time. I 
am in the place of my ancestors. The place where my whakapapa in New 
Zealand begins and a sea faring people became a land-based tribe. The 
wind and the rain beat against my face, it is cold but I feel the warmth of 
the horse beneath me, I am gripping on as not to fall on my face. My 
horse likes to gallop a little when we are going downhill. I panic, pull 
back on the reins, hoping that it will slow up, it does and I find that it's 
not going as fast as I think. 
(Maketu; 22.11.14) 
Taonga 9: Riding Hazel 
Like the journey into te ao Māori, that sometimes seems too fast, but really 
was a slow process. I would sometimes try to grip on too hard as the rapids were 
rough and the sea choppy. Then I wanted to quit and to get off Hazel, as I have 
considered on so many occasions in this journey. When we arrived back to where we 
had started at the beginning of the ride. I was afraid that the longer I stayed on her 
back the risk of falling off was getting greater. The team leaders told us to turn our 
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horses out of the paddock for another round. My heart was beating fast and I was 
gripping on so tight with my legs. I was sure that this was going to be my downfall. 
My horse got faster and the young ones decided to take us over a steep sand dune. I 
went with it, as I let go of my fears for just a moment. I flung my arms into the air 
and lent back on my saddle. I felt like I was flying and the horse took a leap down 
the hill. To my relief, I survived, but it was in that moment, that moment where I 
stayed on and let go of the fears, that the magic happened. I felt more alive and 
connected than I had the first time we went around. I realised that the wairua was 
going to keep pushing me until I learnt my lessons and let go of my fears. It was 
going to move me along until I healed my wounds. 
 
Image Source: Researcher Personal Photography 
Taonga 10: Maketu Marae Kawhia 
At Maketu I was conscious of the presence of the stones that signified the 
buried waka, at the back of the house. Hoturoa had ordered the canoe be buried so 
that could not be destroyed, there were rumours spreading about voyaging canoes 
being burnt. Many times I went for a walk alone to get close to the stones. Day and 
night I would start to walk towards them. I could not approach, there was an invisible 
force holding me back. I could sense the tapu zone and I wondered what it was that I 
was feeling. There was a heaviness of that space and a feeling of sadness. I watched 
as others went close and I wondered why I seemed to be able to sense the change in 
the atmosphere. I was beginning to understand my gifts, those inherited birthrights 
and attributes from my ancestors. These moments with whānau, on whenua, the land 
of my ancestors I began thinking about my whakapapa, I wanted to write what being 
Māori meant to me in that moment. What was it that I had learnt, experienced about 
being Māori that I had not known before? How could I put it into words? The 
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following is the response to the question I posed to myself whilst at Maketu, 
surrounded by my peers, mentors, elders and ancestors.  
being Māori means 
being Māori 
it’s being connected to tūpuna 
through whakapapa 
it’s a way of being in the world 
it’s feeling your way through things 
it’s sensing your place in space 
it’s carving and singing your way through the world 
it’s existing on many planes 
it’s living and breathing spiritual oneness 
it’s knowing belonging 
it’s laying in the marae and feeling home 
it’s responsibility and commitment 
(Maketu; 22.11.14) 
Taonga 11: Being Māori Means 
There were many tears for me during this time, I felt as though I had never 
cried so much in my life. I probably never had. I cannot remember a time when I had 
allowed myself to cry, but in Kawhia the tears flowed easily and continually. Prior to 
leaving Kawhia, I visited the local take away shop to sample what I was told were 
the best white bait fritter sandwiches on the West coast. As I sat down to wait for my 
order, many of my colleagues, from the conference, also arrived. I felt blessed to 
have company as I sat to eat my sandwich. I had never tried white bait fritters. I was 
not even sure what they were. My sandwich arrived before the others and I did not 
lift the top slice of white bread to look inside. Partly because I was taught that it was 
rude to pull your food apart and examine it in front of your hosts. I was also a little 
afraid of what I might find, and I did not want to seem stupid, whakamā, that I had 
never eaten one before. A Māori person who has never eaten a white bait fritter, 
might be seen as plastic. Not a real Māori person, a real Māori knows what Māori 
food is. I was pretending I knew what they were, until another person, a Native 
American visiting scholar, opened her sandwich to inspect what it was. Pulling apart 
the bread, peering into the fritter, she said, “I hear they have tiny eyes, they still have 
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their eyes”. I nearly died when I looked into her sandwich. The tiny little fish, stuck 
together with what tasted like egg, their little black eyes hundreds of them. My 
stomach twisted and knotted. The fishy egg taste was strange in my mouth. I could 
then imagine the little black eyes getting caught in my teeth. I remember watching 
my grandmother eat the heads of prawns and fish, eyes and all. There is something 
about eating eyes that I do not appreciate. I ate my sandwich slowly and then decided 
to break up the richness by squeezing a lemon wedge over the fritter. It was much 
better with the lemon wedge. So now I know what a white bait fritter is and I know 
where to get the best in town. Maybe it was not bad to be plastic as long as I 
embraced plasticity, I can melt and transform. It meant that as long as I embraced the 
experiences, I could learn, I knew that being with and doing with was the 
transformative path to wholeness and well-being. 
I cried the entire day that I left Kawhia. I kept making excuses to stay. Making 
sure that I dipped my feet into the water and covered them in hot black sand. I 
wandered around the museum and drove up and down the streets. I stayed as long as 
I could, before I headed back to Hamilton, not knowing when I would return. The 
tears were tears of healing, when the tears were flowing through a connection to 
place it was a sign that healing was occurring, the tangi, is the only way that healing 
the self can occur. Perhaps this was the mourning phase of decolonisation that 
Walker et al (2013) describe, where feelings of trauma are expressed, brought 
forward. The tangi can be brought about through connecting embodied sensory 
experiences with the understanding of self, culture and history. Crying may not seem 
like a move towards well-being, however, it is a sign of a shift, a transformation, an 
awakening, and a healing of spirit. As Pere (2014) says it is through the ranga 
whatumanawa, the gut, that we experience emotions and senses. Our strength comes 
from not holding back what we feel, allowing the healing of the self and the other. 
Intuitively, I knew that the tears would stop. I knew that only good things could 
come of this so I let the tears flow as I drove away, stopping at the last bend in the 
road to look back at the harbour. Knowing that I had healed so much in that time and 
wondering if I would return when I knew being with in place was so important to 
well-being and to being Māori. I was leaving behind my ancestors again, only 
holding them in my spirit, my heart, and my gut as I journeyed on.  
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Image Source: By Prankster (Own work) [CC0], via Wikimedia Commons 
Taonga 12: Looking Back on Kawhia 
As I drove away from Kawhia, I did not know what to expect next. I did not 
know that I would have an experience that would be the crescendo of my entire 
journey. It would be in 2014 after my visit to Kawhia, that I attended a performance 
by Karen Barbour and her dance group. Karen’s work reminded me of the embodied 
knowing that is possible through women’s sensory experiences. Connections that are 
felt deeply through relationships, and experiences with community and ecology are 
transformative. Such places move us to change our view of self and to transform our 
understanding of the connections to place. Through sensory interactions with place 
we change who we are in the world. 
My experience of this performance was profoundly transformative, in such a 
way that it was difficult to find the words to describe the embodied experience of the 
moment. Her performance was relevant to my journey in many ways, firstly, it was a 
place responsive piece developed through a relationship with the spaces and places 
that had been a part of my journey within the Waikato region. It touched the very 
heart of my disconnection through the relationship with whenua, as women’s work, 
in its dual meaning of land and placenta. I like to think of the writing that came forth 
from the experience as a co-constructed narrative with Karen Barbour, her as the 
dancer and me as the experiencer. Somehow, her performance breaks into my inner 
self-world relationship transforming my connections with place. Below is the 
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product from the experience of linking with whenua, placenta to land through 
performance. 
     This is my whenua 
Here Waikato, I am home 
Home but disconnected from 
Whenua 
Here I learn the meaning of connection 
I (re)learn the practice of the rites of the whenua 
The placenta and the pito 
My heart breaks again 
I am angry too 
At my loss and the loss of my children 
Have I destined them to wandering? 
Their whenua lost 
 
Then as I watch 
Again I am reminded 
First her gaze, intense, prolonged 
We see her now 
Then she is hidden amongst the others 
But as before 
Within her there is a mysterious power 
She commands a space 
 
And then I go, my mind wanders away 
For some time, the performance continues 
Suddenly I (re)enter my body 
As I remember where I am 
She shows herself 
As I begin to watch 
She reaches forward 
I am hit, in my puku, my gut 
A tingling sensation begins to spread 
From the centre out across and through my body 
At first I am shocked then 
A vibration, I am reconnected 
To whenua by whenua 
How can this be? 
What is this performance? 
An ancient spell? 
I look to see what she has done 
Searching to understand 
There is nothing to see 
Simply magic 
 
(Whenua, 04.01.15) 
Taonga 13: Women Dancing in Place 
142 
142 Chapter 5: Whakapapa and Whānau 
I found this experience otherworldly, like I was beyond the veil in te pō. This 
was an embodied experience of the metaphysical, unmeasurable intangible, but 
nonetheless, moving and powerful. Through Karen’s lived experience of place, she 
was able to reconnect me to place, in ways that I could never have planned or 
imagined. I was being attached through an invisible umbilical cord to the earth, the 
place, bringing forth my life force from that place and thus moving me towards 
mauri ora, well-being through whenua, land place connection. My self was now 
rooted as Māori in New Zealand. 
Summary of Ideas 
Through the connection to the Hine-te-iwaiwa Māori women gain their mana, 
their knowledge, and their roles within te ao Māori. Whakapapa connects me to 
people and place, across and through time and space. It is through these connections 
that I begin to rebuild the Māori self, reflecting upon memories brings about a 
healing relationship. The experiences of birthing and being birthed are important to 
Māori women and men. As men are birthed from women, birth experiences matter to 
the well-being of communities. Simmonds (2014) offers an in-depth account of these 
experiences in New Zealand. The notion of belonging to whānau, to family and the 
experience of having a whakapapa, takes many moon cycles, and sensory 
experiences to be become internalised as belonging to self. Being with Māori people, 
is being with whānau, through whanaunatanga, means that when we are together, for 
the same kaupapa, we are whānau. Being with hapū is a nurturing of the spirit; it is 
living, being and doing whakapapa. Without this connection we are disconnected 
from tūrangawaewae, our place to stand. Meaning that we have no roots, no 
foundation from which to begin to position ourselves within this contemporary 
world. This impacts on mana, our inherited mana through our birthrights into 
whānau, which becomes silenced, meaning that our sense of self is incomplete, and 
there is unrealised potential for well-being and success. When we separate from 
place, our internal self-world relationship is disconnected and the self lacks sensory 
input, thus the sense of well-being through connection to the environment is 
depleted. 
I feel a responsibility to accept my birthrights, and to contribute to my 
community; however without the knowledge of this responsibility, there is no way 
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that these can be fulfilled. Maintaining a strong sense of well-being through 
upholding the mana of my birthrights leads to feelings of wholeness. The connection 
to the land through sensory experiences, shifts, and transforms the self-world 
relationship. People connect to place through these relationships, whether they 
originate from that place or not. My strong sensory experiences of Australian place 
in childhood have been imbedded within myself. Explaining this sense of well-being 
when I return to the bushland of my childhood. As I learn to reconnect the internal 
self the external world, showing that this can lead to knowledge creation and creative 
outputs, I learn what it is to be in the world as Māori.  
When I began this journey, I considered that there would be responsibilities to 
this connection, I now realise these responsibilities. The question is how I can I fulfil 
these whilst living in Australia? Walker (2013) reminds me that when there is a 
strong whānau base, that the place where one lives does not represent their sense of 
self. This is something I continue to reflect upon, as I move through this journey. 
There is a responsibility to ensure the overall well-being of whānau, whether they are 
direct, extended or the greater Māori community in Australia. As I move to the 
responsibility to support the maintenance and development of Māori culture, this 
journey takes me to the next obstacle, the next new learning of te reo Māori. 
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CHAPTER 6: LANGUAGE AND SELF: TE REO MĀORI     
Pūrākau: The Cosmic Tree 
The universe was once a vast, overspreading tree, a cosmic tree. It was called 
into being over the passage of time. The roots, the sources and the origins of the tree 
are Te Pū. Reaching far into the top of the tree is the cause, the extremity, and the 
taproot. The fibres and rootlets called Te Wheu, and the long thin roots, vines are 
called Te Aka give us Te Rea, growth, multiplication and springing forth. Te 
Waonui, the interval of time, during which the expansion occurred producing the 
now abundant forest. The pūrākau arises from these spiritual ideas of knowledge. Pū 
the source of the root and the rākau the tree, branch, weapon. Exploring the words 
more brings forth the rā the sun and the kaukau the anointing of the head. As the sun 
brings life to the head of the tree, it transforms, grows and becomes abundant. As the 
stories, the pūrākau, are told, it is through the use of the language that they transform 
understanding, connecting the roots, the pū with the heavens bringing forth a 
spiritual transformation (Rangiahua, Kohu & Rakuraku, 2004).  
Taonga tuku iho 26: The Cosmic Tree 
 
 
Image Source: Artwork by Researcher 2012 
Taonga 14: Imagining the Tree 
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Te Reo Māori: Origins  
Ko tōku reo tōku ohooho, ko tōku reo tōku māpihi mauria 
My language is my awakening; my language is the window to my soul.  
 
The whakataukī (proverb) above reminds me of the significance of language. 
Language is the window to the soul, the centre of the self, or the mauri, the psyche 
(Pere, 2014). Māori language is believed to descend from the Eastern Polynesian 
dialect, from the sub-group of the Central Pacifica region, which is also known as 
Proto-Polynesian. Historically Māori people took many voyages across the Pacific 
Ocean, Te Moananui-ā-Kiwa, which has often been dispelled as myth (Rangiahua, 
Kohu & Rakuraku, 2004). With these voyages the language, te reo Māori moved 
across Polynesian reaching Aotearoa. I did not fully appreciate the complexity of the 
relationship between the islands of the pacific until I journeyed to Hawai’i. Prior to 
my arrival in Hawai’i, I received a copy of my whakapapa, and more specifically my 
genealogy that extended beyond Hoturoa and the Tainui waka, back to Maui Island 
in Hawai’i. Making these connections beyond New Zealand and positioning me 
within the greater global context. During a visit to the Bernice Pauahi Bishop 
museum, I had an epiphany.  
The museum has a uniquely Polynesian influence, which was something that I 
had never experienced before. For the first time glancing at the world map, my 
perception of the world was altered. The Pacific Ocean was the centre of the 
Polynesian world, and the entire world. My colonised mind had always seen the 
world centred on Europe and America. I would always find myself turning the globe 
to find Australia somewhere hidden at the bottom, with New Zealand, off to the side. 
Suddenly, as I looked at the map in front of me, the islands of Hawai’i, Tahiti, Easter 
Island, Marquesas Islands, Cook Islands and New Zealand, were the centre of the 
world. It was a moment of awakening, a shift. I was seeing the world from a new 
perspective. My Polynesian ancestors were exploring the Pacific long before it was 
even understood by my European family. It was as if what I knew actually came into 
focus, I was seeing the world for what it really was. I was also seeing myself as a 
part of that world.  
This was an experience that I could not have had in New Zealand, with the 
arrival of the waka, many iwi stopped travelling back to the lands from where they 
146 
146 Chapter 6: Language and Self: Te Reo Māori 
originated and became a land-based people. Remembering that Hoturoa had buried 
the waka at Kawhia. My ancestors were iwi teketeke from various islands across the 
Polynesian triangle. Being Māori is bigger than New Zealand, and the voyaging 
stories, my ancestral pūrākau, made perfect sense. It was an unexpected decolonising 
of my mind in regards to my perception of what the world is. The world was and is 
for Polynesian people within the Polynesian triangle. This is the world of the normal, 
legitimate, important and the West is the other. This experience I could relate to the 
rediscovery phase of decolonisation (Walker et al, 2014) it was also a reorientation, 
and a repositioning within a global context.    
 
 
   Image Source: By Gringer (Own work) [CC BY 3.0 (http://creativecommons.org/licenses/by/3.0)], via Wikimedia Commons 
                                   Taonga tuku iho 27: The Polynesian Triangle 
Almost at the same moment as I had come to know my whakapapa back to the 
Polynesian migrations of the pacific, my uncle had placed alongside these in 
chronological order my ancestors from my non-Māori side. I was able to place the 
movement of the pacific people in context of the Western world and the history I had 
been taught at school. I realised how during my education taha Māori, had been 
marginalized and minimalized, whilst the Western stories were glorified, celebrated 
and retold as truth. Pushing the notion of Māori heritage further into the dreaming, 
the underworld, it was now the moment to bring it to the light. With these 
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migrations, languages moved, changed and developed, however whilst in Hawai’i I 
noticed many similarities in language, with the te reo Māori that I had learnt I could 
understand much of what was being said, it felt very much like home.  
It was in Hawai’i that I would begin to make amends with Goddess of the 
volcano, Pele. Through the hula, the rhythmic dancing and chanting, storytelling of 
Tangarō (2015; personal communication), and my time spent collecting volcanic 
rock in the stream. I began to make peace with the fire that had caused much trauma, 
within my family for many generations. This reconnecting to my ancient origins was 
providing deeper roots from which my tree of well-being could grow. Learning 
language would give voice to these experiences and enable a deeper understanding. I 
was also reminded of aloha, the love and respect, that was shared in Hawai’i, which 
speaks to me of the Māori concept of aroha, the love and respect for all things.  
Te Reo Māori: The Calling  
Language speaks to us in many ways. I recall a significant moment when my 
body responded to the sound of te reo Māori. It was when as an adult I had visited 
New Zealand as a tourist in 2004. This tourist status produced mixed feelings, as I 
became increasingly aware of my secret history, it always felt uneasy and unnatural. 
There was a time when I visited that I found myself in front of the marae, the open-
air courtyard in front of the main meetinghouse, with my husband and young 
children. We were waiting for the call to enter. There were many others there too, 
waiting to be called in. I was one of many tourists, looking for the authentic Māori 
experience. This is something that has been offered since offered since 1883, when 
many people visited the pink and white terraces at Te Wairoa (Zeppel, 1997). For me 
it was much more than a mere tourist experience. As the karanga, the ancient call 
rang out “Haere mai. Haere mai”, come forth, come forth, welcome. A vibration 
began to move through my body. I recall that sound so clearly, that calling was 
otherworldly, not just from the te ao Māori, but the unseen world, the spirit world. 
My body was covered in goose bumps, my eyes welled with tears, I looked at my 
husband and he gave me a goofy smile. I felt totally stupid. I hid my face and pushed 
away the tears. The call was to welcome our ancestors who had arrived with us, 
unseen, onto the marae. I was not sure if my tears were sadness or happiness, they 
came from an acknowledgement of something that I was not yet aware of. This 
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moment was the spark that connected me with my ancestors and so the journey 
began. Little did I know that these tears were the healing tears and that many more 
would flow on this journey. 
There is no doubt in my mind that I would not have had the same experience if 
the call had been in English. I am not surprised to learn; based on my experience, 
that te reo Māori is considered an ancient spiritual language or reo wairua (Browne, 
2005). Te reo Māori is experienced or heard on different levels, with the difference 
being attributed to both the listener and the purpose or intention of the reo (Browne, 
2005). It is not uncommon for a new learner to be emotionally overcome during the 
process of learning te reo. This is because it is spiritual work. This experience was 
confusing for me at the time; it is only now I have more knowledge that I am able to 
interpret the meaning. I have come to realise that I was not being ridiculous. My 
response was quite normal for a Māori person, or any person who is spiritually 
connected. Yet during this time and space I did not consider myself Māori, I fully 
understood myself to be an Anglo-Celtic, New Zealand, and Australian. Thinking 
back about this, the notion that I was also Māori, had not entered my mind.  
This journey answered that long ago call. The first calling, karanga was my 
first lived experience of Māori spirituality. The wairua infused within the call, 
reconnected me to my ancestors, it was then that they began to call for 
acknowledgment, fuelling the spark. The mauri, the unique life force energy began 
to get stronger (Pere, 2014). McLennan (2010) recalls this same experience of a 
spiritual awakening whilst experiencing an immersion within Māori culture and the 
call of the karanga. I did not know the journey that was in my future. When the 
moment came to answer the call I knew what had to be done. Like Glover (2001) 
states “if I don’t stand up and speak te reo and assert my presence as a Māori woman 
I fear I will cease to exist in my mind as well as in yours” (p. 23). In the beginning I 
had no language, no voice, I did not exist as Māori, but that was going to change.  
Te Reo: Responding, Looking Back   
Language plays an important part in situating knowledge and communicating 
perspective, it is essential to understanding worldview. This thesis is performance of 
the plurality of language, as it is plurality of self. The language that is my first or 
primary language is English. I make a note here that the use of English is influenced 
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by the Australian context within which I was educated. As I focused the reflexive 
lens of sociological introspection and on the interaction between language 
transmission and development, I began to reflect upon the historical role that 
language had played throughout my development of my self. I considered the notion 
of incorporating new languages as an aspect of self, adding to the intercultural 
dialogical relationships of my multiple selves. Which means that internal relationship 
of my multiple self-languages that occur from different worldviews.  
Australia consists of many different migrant groups and as a consequence 
English is used differently across these groups. My paternal grandmother was 
educated to grade 4 (age 9) and she was almost illiterate. She grew up in remote 
South Australia, and she spoke with what could be called, a broad Australian accent. 
This accent is mostly identified as belonging to people born in Australia. In contrast 
my New Zealand born maternal grandmother was well educated, very articulate and 
an excellent wordsmith. According to Seggie, Fulmizi and Stewart (1982) her accent 
would be similar to that of someone born in England, as it was common for migrants 
to New Zealand to maintain their language roots. Like my great grandmother 
teaching my sister proper English, this meant that growing up my language was in-
between these two worlds, however I had an awareness that my language skills were 
important to social status and privilege.  
Languages from other worlds interrupted this mixed language status childhood. 
Language by definition is attributed solely to human beings (Carpendale & Kettner, 
2013), linking to human consciousness of self through the way we engage in our 
internal and external dialogical expressions of feelings. It has been said that our 
sense of self begins with language (Carpendale & Kettner, 2013).  
Within te reo Māori, the macron is used to show vowel length, long vowels are 
written with the macron over the top (Moorfield, 2005). If these are neglected the 
meaning of the words are changed. At first it was difficult to write in te reo, being 
careful where I placed the macrons and taking the time to add the symbol each time, 
this is because my computer is set for English adding to the complexity of writing 
this thesis. It did become easier. Even though I may not get it right all of the time. It 
was important to keep trying and to keep learning. During my childhood my mother 
would proudly recite a song in the language I used to call Māori language, which I 
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now know to be called te reo Māori. The song was Hey Diddle Diddle, an old 
English Nursery rhyme that had been translated into te reo Māori. 
Hei tira tira 
Te poti me te whira 
Te kau hūpeke te maramu 
Katakata te kurī 
Ki tana mahi pai 
Ka oma te rīhi me te pune 
 
 
Hey diddle diddle 
the cat and the fiddle 
the cow jumped the moon 
the dog laughed 
at that good work 
the dish and the spoon ran away. 
 
(Folksong.org.nz) 
Taonga tuku iho 28: Hey Tira Tira 
When I was young and throughout my life I would proudly recite the nursery 
rhyme Hey Diddle Diddle, in te reo Māori, I trusted it, because it was a part of who I 
was. I recall feeling like I had a unique talent one that no one else in my Australian 
community had. This uniqueness relates to mana (Pere, 2015), I was nurturing my 
mana every time I recited the rhyme. Actually it was my party trick for many years, 
but I was ignorant to what I was doing. I had never come across another Māori 
person in my childhood that I could recite it to, so I had no way of locating this 
language or using it in everyday life; until I began this journey began. It was an 
inherited treasure, a taonga tuku iho of mine. It was important to me, as it was 
important to my mother. She had held onto this from her childhood in New Zealand.  
As a child myself in the 1970’s and 80’s, I knew nothing of the importance of 
speaking these words, or the significance that they would later have in my life. It was 
because of this journey that I was prompted to think more deeply about this. I asked 
my mother how she came to remember this song. It was not as if she had grown up 
entirely in New Zealand, she had left at young age, moving to Australia for the better 
life. In actual fact her stepfather was on the run from the law, later he would be 
extradited back to New Zealand. The first wave of migration of Māori and non-
Māori New Zealanders to Australia was due to a New Zealand recession and the ease 
of travel between the two colonies (Walrond, 2015). I asked my mother about this 
nursery rhyme this is her story.  
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Ok, when I was about 11 (don't remember exactly) before we went to 
Australia my sister and I were eating hunks of bread and she said before 
you can have some you have to learn this hey Tito Tito song so I 
did....that's all I remember and I still know the song today albeit from 
voice only not written hey titi Tito tennera Mae so on and so forth 
slightly wrong pronunciation I expect then I sang it to all my kids one by 
one as they grew up and I was very proud of knowing one Maori ditty 
thanks to my sister.  
(Jennifer Carter; 01.10.14 Personal Communication) 
Taonga tuku iho 29: Hey Diddle Diddle 
Nursery rhymes have often been viewed as having a pre-literature function 
according to Immel (1994). The repetition, rhyme and alliteration provide children 
with verbal stimulus as well as setting the foundations for narrative structure. Written 
contexts of nursery rhymes have been criticised for arresting the natural development 
of the oral transmission of culture. However, some critics view nursery rhymes in an 
ahistorical manner, as pure an unchanged form of poetry (Immel, 1994).  
This rhyme was connecting me to an alternative worldview from early in my 
life to adulthood. Certainly the language introduction was something that was unique 
to my family and did not arise from the greater society within which I lived. It is well 
known that the use of language in the home is important to the intergenerational 
transmission of language and to the survival of endangered languages (Ormsby-Teki 
et al, 2011).  
As I considered this I began to realise how significant this was. In te ao Māori    
nursery rhymes such as this, tell stories, pūrākau, and where significantly important 
to language recovery and revitalisation.  In my mother’s story it was her older sister, 
the eldest of the nine children who encouraged her to learn the Māori version of the 
rhyme. I discussed with my aunty about her version of events. She attributed the 
learning of this nursery rhyme to her school music teacher in New Zealand. This 
would have been sometime around 1955. My mother being from white upper class 
social status in New Zealand despite her Māori heritage was somehow exposed to a 
Māori influenced education. This is unusual because according to the literature 
Māori language was not considered a part of teaching programs in city schools at this 
time (New Zealand Government, n.d). This accompanied with the migration of 
Māori people to city areas known as the urbanisation programme, caused Māori    
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language to suffer. By the 1980’s less than 20 percent of Māori people had enough 
knowledge of te reo to be considered native speakers (New Zealand Government, 
nd.).  
The language revival and survival movement began in New Zealand during the 
1980’s. The most successful of these programs were Kōhanga Reo (language nests). 
These programmes were initiated in 1982 in an effort to revitalize language and 
culture. Many stories are told about Māori children being beaten for speaking te reo 
in school. Educating strictly in English was the aim of the assimilation policy and it 
was enforced through punishment. Many Māori elders stopped speaking to their 
children in te reo Māori and English was the exclusive language of education and 
government services (Mita, 2007). It was predicted that once the generation of Māori 
elders passed on, there would be no native speakers left (Ministry of Māori 
Development, 2003). This was a significant step in claiming the rights to power and 
autonomy laid down in the terms of the Tiriti o Waitangi, the Treaty of Waitangi, 
and Tino Rangatiratanga, sovereignty over Māori taonga, treasures of which te reo 
is one of many. 
The significance of loss of te reo for Māori people is clearly articulated by the 
quote below.  
Māori language is a taonga that has been bestowed upon us by our 
ancestors and guaranteed to Māori people under the Treaty of Waitangi; 
it is the essence of our culture and of our very being. All languages and 
cultures are inextricably entwined, each with its own identity, its own 
sacredness and its own Aho Matua2. Without te reo Māori, the culture 
will undoubtedly become weak and eventually disappear. Ko te reo te iho 
o te ahurea (language is the life-line of culture)  
(Te Kanawa & Whaanga, 2005, p. 34). 
Te Reo: Language Nests, Kōhanga Reo  
As I began to learn more language, engaging in Māori song and dance, the cam 
across an opportunity to attend an eight-week beginners course te reo. There were 
online options however given the notion of kanohi ki te kanohi, to be seen face to 
face, I felt it was important to be physically present within the learning space to 
make significant progress. An experienced te reo Māori educator from New Zealand, 
                                                
2 The philosophical base for Kura Kaupapa Māori education for the teaching and learning of children.  
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conducted the course. It was entirely an initiative of the teacher, to provide the 
community with some means of learning and staying connected to language. She was 
fulfilling one of her personally perceived responsibilities as a Māori woman and as 
such was upholding the mana of her whānau, her family. The course was held at the 
Gold Coast and it was late night drive down the highway, this little bit of discomfort 
was nothing compared to the rewards, I was being given a treasure, a precious 
taonga.  I knew that learning the language of my ancestors would help me to more 
deeply reflect upon what Te Kanawa and Whaanga (2005) refer to as the social 
significance of cultural difference.  
I was again nervous; the fear of the unknown was in the back of my mind. I 
had no idea where the course was being run. I had to have faith, people I knew, who 
knew the people taking the class, had recommended it. I had come across this 
opportunity through networking (Smith, 2012). It was hard to explain to my husband 
who wanted to know exactly where I was going and with whom. This was his way of 
showing concern for my whereabouts and ensuring I was not putting myself in 
danger. As it turned out that the class was run out of a training room that was set up 
in the garage of the teacher’s house. It was very well put together, professionally in 
fact and the educator was very experienced. I was reliving an important part of the 
language revival and survival movement that had begun in New Zealand during the 
1980’s (New Zealand Government, n.d). As I learnt that many of Kōhanga Reo, 
began this way, through the self-determination of individuals sharing knowledge for 
the good of the people (Te Kohanga Reo Charitable Trust, n.d). I am reminded of 
Tāne ascending the heavens to obtain knowledge for the people. Following through 
with inherited birthrights, responsibilities, taking action, upholding Māori culture. 
Taking action is considered a significant aspect of the decolonising process through 
action a proactive response is taken to address historical injustices (Walker et al, 
2013). I was learning how important these actions were to the survival of Māori    
language and the continued existence of te ao Māori.  
I knew that I would be the odd one out in my study group. Most of the Māori    
adults I had met in Australia were New Zealand born, which means that they had 
been exposed to te reo Māori in some form during childhood. Some people were 
more confident with reo than others. I found that I was behind before the class had 
even started. I was nervous to speak. Again the notion of shame and embarrassment, 
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the whakamā threatened my learning and the transformation to well-being.  There 
was another student who was Australian born, although in her case she had grown up 
knowing that she was Māori and I observed her acceptance into the group 
immediately based on her appearance. She had the recognisable features of brown 
skin and dark hair and eyes (Herbert, 2011).  
 It took longer for me to catch on, which is something I was not used to. I 
sensed an attitude from some of the students that I represented the pākehā, the non-
Māori, I perhaps still questioned my own birthrights to access this knowledge not 
having a developed Māori self. My accent and difficulty with pronunciation gave me 
away as much as the colour of my skin. It was clear to me that just because I was 
identifying as Māori, that not everyone would accept me as Māori (Herbert, 2011; 
Gibson, 1999; Kukutai, 2004; Webber, 2008). Herbert (2011) highlights the 
characteristic needed for others to consider light skinned Māori people as Māori, 
kiritea Māori are assumed to be non-Māori because of their skin colour. This means 
that white skinned Māori must prove in some other way that they are Māori to be 
accepted. I wondered if marking myself, my skin, would make this easier. In 
contradiction, I also argued the need to be easily categorised by others.  
My strength lies in the knowledge that I have about my whakapapa. By the 
time I find this class the Kapa Haka, Māori performing group that I had been 
attending had made sure that I knew my whakapapa, and that I was able to, although 
somewhat cautiously, introduce myself in the traditional way. Yet, given many 
opportunities to do so I chose not to. I am not even sure why. I wondered if it is still 
a lack of authenticity of mistrust in the knowledge after it all it had only been given 
to me through written words, and not yet through kōrero, through talking, that would 
come later. This according the Herbert (2011) is another way that kiritea Māori, fair 
can prove their identity as Māori. There is added pressure for fair skinned Māori to 
know their whakapapa and all thing in te ao Māori, including te reo. I understand 
more clearly now why they were very adamant that I learn my whakapapa, it was a 
way of keeping me safe, in the sense of receiving acceptance for my journey but it 
also it reaffirmed my identity, which they did not see when they looked at me.  
In kōhanga reo, we learnt through speaking and interacting with each other. 
Māori tradition is based on the oral transmission of knowledge. Each time I attended 
the classes I was getting increasingly tired. I was nervous that I would not learn as 
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fast as I needed to because the other students were more experienced. I watched as 
they were becoming frustrated with an older lady in the class that had very little reo 
growing up. I feel as though the students are not used to people with no context in 
which to place the language. I realised this when I was asked to write down as many 
Māori girls’ names as I could. Having not lived in New Zealand and not having any 
immediate family with Māori names, I could not recall any. There was an entire 
foundation of knowledge that I was missing which comes from being raised within te 
ao Māori. I was like a baby, learning everything about my world from the very 
beginning. It was at times humiliating. I felt as though I was experiencing what Jones 
(2008) describes below.  
If you have language without the culture or vice versa, it is like looking 
at a painting and being colour blind. You can see the painting. You know 
what forms are in it but you are missing a wealth of messages implied by 
the colour. 
(Jones, Personal Communication, 2008, cited Thompson-Teepa, 2008, p. 7).  
 
I trusted that one day the colours would come and I would see all the messages 
and understand the meanings. King (2009) found that for many people learning reo 
“was a spiritual quest for identity, health and wholeness” (p. 99). Many learners of 
reo felt it was a spiritual rebirth, for me this was a similar experience. It was quite 
unlike the learning that I had experienced with other languages. Many Māori    
people feel devalued when their names are continually mispronounced in New 
Zealand by non-Māori people (Pihama et al, 2011). I could not even use my own 
name, as there is no translation for Melissa. The Māori alphabet is made up of a, e, h, 
i, k, m, n, ng, o, p, r, t, u, w, wh, ngā, ē, ō. There is no s, or l, I cannot name myself in 
reo. Moorfield (2005, p. xv) provides the following examples for pronunciation.  
Manu, a sound as in ‘u’ in nut.  
Mānu, ā sound as the ‘a’ in Chicago 
Pipi, i sound as ‘i’ in pit  
Pīpī, ī sound as ‘ee’ in peep  
Peke, e sound as peck or ferry 
Pēkē, ē sound as ‘ai’ as in pair 
Hoko, o sound as or  
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Kōkō, ō sound as in ‘ore’ pore 
Puku, u as in put 
Pūtu, ū as in ‘oo’ moon.  
There are many other sounds made from the combinations of letters, such as 
hei, sounds like hay, or hae, sounds like high. These seem complex but once you are 
aware of the language rules, it does become easier. The main struggle was in 
managing my accent. Often I would fall back into inadequate pronunciation because 
Australians do not understand the word Māori when it is pronounced properly. So 
then I would have to spend energy teaching them pronunciation before I could 
explain anything else. I knew it was important and even to me it is insulting when 
people do not try to pronounce the words correctly, or care to learn. Even when I 
would try, I would still have my Australian accent, which sets me apart from other 
reo speakers. Through listening and repeating my pronunciation improved, I was 
able to shift more comfortably between voices, between worlds. I will in many ways 
always be an Australian Māori; this could only change by going to live in New 
Zealand, for an extended period.  
After much practice my speaking improved as we learnt how to prepare our 
mihimihi, our traditional greetings. We were required to present our greeting to the 
class. The first question we had to answer was. What is your name? Ko wai to ingoa? 
When I sat down to write about this experience the words came out in a non-
traditional poetic fashion. Below is the stream of ideas and words that came from 
that moment. 
Ko wai to ingoa? What is your name? 
These are the first words I learn in my te reo class. 
What is in a name? Is my name my identity? 
The name I currently have identifies me 
As a wife of someone and a mother of others 
But who was I in the past, who will I be in the future 
These are the things that I consider. 
Ko wai ahau? Who am I? 
To figure this out I must ask 
Where did I come from? 
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By this am I asking where did I come from, as in I was born of two 
parents. 
Or do I really mean how do “I” come into being me 
Is the “I” the self and me the one you see and know the same? 
Or is the me that “I” am socially 
Only the parts of “I” that you as a society 
Find acceptable 
It is these parts that I show 
Becoming the me that you know 
(Ko Wai Ahau: 2.09.13) 
Taonga 15: Ko Wai Ahau 
Naming is important and renaming occurs as a result of great deeds, this can be 
seen within the story of Tāne, after he returns with the baskets of knowledge he has a 
new name. I was given a new name during the learning of te reo, some people 
believe that to have a Māori name when learning allows you to stay within the Māori    
world. This is in accordance with the rules of te reo class, which includes not 
speaking any English during the class. Renaming participants enables the group to 
stay within the language parameters, to stay within the Māori worldview. I was given 
a new name. My name is Moana, the sea, and the ocean. I was pleased to have this 
new name, and I felt as though I now existed with te ao Māori, I belonged, there I 
am Moana; I was becoming visible.  
In the heat of the learning I found the experiences very challenging. This was 
compounded by experiences entering into my sleep so that I never felt rested. The 
learning was a continuous process; it was as if once I had made that first step there 
was an urgency to achieve fluency of language. I was not sure where this feeling was 
coming from. Later I would find that “fluency in te reo is seen by some as an 
essential criterion of a Māori identity” (O’Regan, 2001, p. 62, cited Thompson-
Teepa, 2008). Is this the pressure I was feeling? Is this the antidote to being a plastic 
Māori? 
I am finding the language class difficult.. But the last couple of days I 
have been dreaming in te reo.. All sorts of strange dreams.. Where I am 
being given words ... Last night I dreamt that I was having words 
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repeated ... Kuru te reo ... Until I choked in my sleep ... Crazy my throat 
was dry and tickly.... I'm just not getting restful sleep. 
(The Sleeping State: 27.05.13) 
Taonga 16: Words in My Basket 
I began to realise that this research journey was much bigger than even I had 
imagined, that there were entirely different planes of learning. That being Māori    
was deeply connected to the spiritual world and through dreaming I was beginning to 
access this knowledge. The message was that I needed to keep learning and 
practising until the words were coming out right.  
In another dream I recall being thrown Māori words by an unseen figure. I was 
catching them as fast as I could and then placing them in a basket. The basket was 
filling up and it was soon overflowing. The words were thrown faster and faster until 
I called out “enough”. I woke up in a panic; I could not collect the words fast 
enough. Significantly, this dream refers to the collection of knowledge in a basket. 
The Māori baskets of knowledge are linked to Tāne and his climb to the top of a 
mountain to obtain the knowledge that the humans needed to live well. I was 
surprised at this imagery appearing in my dream and at the intensity of the learning. 
The faceless one is known as Io the Supreme Being who has never been seen by 
humans, but who is present everywhere. Was this Io in my dream? 
There is a strong social pull to learn te reo, it is evidenced in the saying, Ki te 
kore tō reo, ehara koe i te Māori, without the language you are not Māori (Williams, 
1995, cited in Bellet 1996:62). Yet many Māori people who consider themselves to 
be Māori do not have language or do not have enough to be fluent. The derogatory 
term plastic Māori is used to identify people who look Māori but act and live like a 
pākehā, non-Māori (Newman, 2011). For many people the lack of language is a big 
part of this plastic label. Some people reject this and they do not feel as though they 
have missed out on anything by not having their language.  
I recall meeting an elderly lady who was visiting from New Zealand, she told 
me how she was forbidden to speak te reo when she was growing up, and her 
children did not seem interested to learn. She told me that the language everyone was 
learning now is a different reo. I recall feeling heartbroken for her, finally we were 
speaking and learning, showing an interest in our ancient taonga tuku iho, treasures 
and the language had become unrecognisable to her. I felt her annoyance and 
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disappointment for a generation that forgot, or was forgotten. There are many people 
in my age group who are the missed out ones (King, 2009). I only hoped that in some 
way I was making up for it, but knowing that perhaps it was never going to be 
enough. Even though I was learning te reo now and learning as much as I could, I 
cannot restore what had been lost.  
During my te reo course I had the opportunity to attend a conference that was 
delivered entirely in te reo. I was able to listen to the translation through headphones 
but I could also be immersed in te reo delivered by fluent first language speakers. I 
was moving backwards and forwards between the two worlds. To be immersed in the 
living aspects of the language, to feel the vibrations and gain greater insight into the 
meaning was transformative. For instance the first phrase I had learnt in my class, 
was Ko wai au? Who am I? Being immersed with te ao Māori, increased the depth of 
my understanding.  Wai is the name of water, so it can also mean I am water. Ko wai 
koe? Who are you? You are water. In other words the water is what binds us. 
Scientifically we know that water is a key chemical constituent of the human body 
and can represent up to 70 percent of the bodies mass (Sawka, Cheuront & Carter, 
2005). I found that there was a whole new meaning to the language, in fact it was 
telling me something about how we were all connected to everything through water. 
What I learnt is that if you think carefully about the words in te reo they provide 
knowledge about the interconnectedness of all things, including how people engage 
with the environment (Matenga-Kohu, 2003). This notion of oneness of all things, 
kotahitanga, is a very important notion to mauri ora, to well-being (Pere, 2014).  
After taking the reo course I wanted to keep learning, I found that there are 
many free course available on-line in Māori language and culture. However, these 
courses are only free for New Zealand citizens. I felt disappointed about this as my 
language education came to a halt. The irony of the colonised world, is that as I 
whakapapa, connect back to the land, the place, the people; it is my responsibility to 
learn, to share, to know. Yet due to my un-belonging as citizen, I am denied access to 
my responsibilities as a person. I was angry and frustrated that I was willing and 
ready to learn but I was excluded, whakapapa was given no consideration. The 
language was being held hostage once again by the colonial notions of citizenship, 
rather than Māori notions of nationhood (Hopkins, 2012). I am reminded of my 
mother’s refusal to gain Australian citizenship holding on to her New Zealand status 
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until only a few years ago. I felt angry and frustrated that I had come so far yet I was 
finding structural hurdles that prevented equal access. It was my responsibility to be 
fluent yet there were so many barriers to this, it was impacting on my ability to fully 
belong within the Māori world. I immediately searched for ways to obtain 
citizenship. Until then my language development continued, privately giving voice to 
the Māori self that had been silenced.  
Te Reo: Wānanga Immersive Learning 
Later I would attend a weekend immersion in reo, a wānanga. I had been 
anticipating a weekend immersed within the ancient sounds of my tūpuna, my 
ancestors. I recalled an experience like this once before when I had been immersed 
within an ancient language. This was when I was standing amongst many Indigenous 
people from many Indigenous nations in the ancient village of Sacchaymama, Cusco 
Peru. Standing surrounded by strangers, dressed in their own traditional clothing. I 
could not see the speaker in front of me, so I had to listen carefully. As I began to get 
weary from the heat and the high altitude, I sat myself on the ground and my view of 
the welcome event was improved. I had carefully peered through the bright orange 
threads of the ancient Chilean skirt, as I did the speaker came into view. The Inca 
King stood proud high above the spectators from around the globe. He was dressed, 
as any Inca god would be imagined, draped in cloth and gold. At this moment I 
realised that I had believed a lie, that the Inca were dead that their language was lost. 
They existed as defiantly as any other Indigenous peoples. The Inca King speaks 
with a resonance that is primordial, echoing across the landscape. Gently closing my 
eyes so that I can engage my sense of hearing more acutely, I begin to feel a sense of 
time passing as I was transported to a time long before now, before the Spanish 
arrival and the desecration of an ancient culture. I opened my eyes and I was sitting 
in the first session of the te reo wānanga. The introductions had begun. The words 
came quickly and easily to the kai ako, our teacher. My ears were confused at first. 
They had been listening to English. It had been a long time since my last reo 
immersion.  
The first session begins with a traditional mihimihi, I looked for a place to sit 
and one of the other students reminded me not to sit at the front on the right, as I will 
be the first to speak. I do not want to be first, but I am drawn to sit on this side of the 
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room. I choose a position and the mihimihi begins. I was confident that I could say 
my pepeha, my introduction in reo, but it had been a while since I presented in 
Hawai’i, which was the last time I had publicly introduced myself with pepeha. I 
could feel the nerves of the student sitting beside me; I wished I could tell her it was 
ok and that we all feel the same when it is our turn to mihimihi.  
I recalled a time when speaking in any language to a group of people was the 
hardest thing in the world for me. Even the thought of speaking in public would have 
made my heart race, my face flush red hot, and my body begin to shake. Let alone 
actually getting any words out. Many times I would never utter a word. One day it 
just got easier, sometimes I still get that feeling. The lady next to me is much older 
than I am, she is not confidant to speak and yet when I glance over at her notes she 
has everything written in order. I wonder what holds her voice silent and why she 
only says her own name when she stands. She was whakamā, embarrassed and 
ashamed.  
On the first day we were asked to self-assess our level of language proficiency. 
I chose level one and I was placed in rito, the new shoot, green, group, for the day’s 
lessons. After breakfast we split up into our learning groups, my group was in the 
snake pit, a room full of reptilian fossils, dead sea creatures, a frog and a live snake 
called Agro. The snake is a silent witness to our learning. When we enter the room, it 
is it set up as a te reo learning classroom, with all the usual requirements, like a 
children’s pre-school room. At first it seems funny as though it was always that way. 
Then I noticed the woven bassinet and realised that our kai ako, our teacher has put 
the room together to make into a safe and productive learning space for us. This 
relates to the notion of immersion, full immersion into te ao Māori is the preferred 
teaching method for Māori knowledge. It is more than decolonising, it is regrowth 
and redevelopment, from the small seed the first shoot of the tree, to the point of all 
expansion into the universe.  
We sat in a circle that had been prepared for us made out of a mixture of 
cushions on the floor and some chairs. I chose to sit on the floor. There are two 
middle-aged men in my group and one young girl, and two older ladies. It was a 
funny bunch of people, the misfits, or the missed outs. We began by introducing 
ourselves, answering the questions of where do we call home and what our names 
mean? I talk about Nana Glen, as this is where my parents live, so I consider this 
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home. My name means honeybee or Greek goddess, and it is the name given to a 
lemon herb. I am grateful that I have always been connected to the meaning of my 
name. I was yet to be given my new name, Moana. I listened carefully while the 
other students told their stories. I was nervous but the rest of the group seemed the 
same. Reedy (2000) highlights, many native speakers have passed on, leaving 
teachers that have learnt te reo Māori as a second language. Our teacher started the 
class by teaching pronunciation and spelling. Something that seems so important in 
te reo, that most of our time is spent on it. I felt as though I was not progressing and 
wondered how far I was going to get during the weekend. Some other people started 
to get a little cranky. We were singing children’s waiata, the alphabet song that 
teaches us to write the words as well as say them. It is quite good because we started 
to learn some more vocabulary. I wondered why the children’s approach to language 
learning? I know that the resources have been developed to focus on children’s 
development through Kōhanga Reo. How does that nurture and sustain adult 
learning? 
The classes were designed to nurture whole child learning, according to Reedy 
(2000) the main ideas are to develop the child’s unique self. This is likened to the 
weaving of a whāriki, a woven mat. Each dimension represents aspects of the child 
self. One side is the warp and the other the weft. The warp is the whenu, which 
includes: hinengaro, mind and intellectual power, tinana, physical body, wairua, 
spiritual self, and whatu manawa, emotional self. These are all aspects of the child’s 
personality. The crosswise dimension is called the aho, forming the patterns of 
personality. These are mana-atua, helping the child to develop their own sense of the 
divine within them. Mana-tangata, the sense of humanity, mana-reo, strength and 
confidence from language, mana-whenua, supporting and developing connection 
with place. The final aspect is the development of mana-aoturoa and enhancement of 
the child’s sense of exploration (Reedy, 2000). I feel that all of these things help to 
progress and grow. To transform the immature Māori self that was reborn, rebirthed 
was now being nurtured holistically. The most difficult part was silencing colonised 
adult self that began to act like an annoying child, complaining and fighting back 
against the transformative processes. Tangaere (1997) considers the development of 
the Māori person to be similar to the tukutuku, the lattice weaving within the Māori    
house, which is embodied in ira tangata, the human realm. Like Tāne humans 
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develop in ascending steps, like mountains until the highest peak is reached. The 
learner does not ascend until the necessary knowledge or activity is mastered or 
understood. Tangaere (1997) also relates this to Vygotsky’s (1978) theory of learning 
which is a process of learning in context with others and incorporating that learning 
into the development of self. I am reminded of my own process of autoethnographic 
process of gathering, interpreting, weaving and incorporating the knowledge, 
understanding and meanings. 
Summary of Ideas 
Stories or pūrākau have been passed intergenerationally with language, 
transferring knowledge from one generation to the next. Te reo Māori has been 
shaped by its historical past, it represents the Polynesian worldview, where the view 
of the world is centred on the Polynesian triangle. Many migrations have changed 
and shaped the language in New Zealand, although similarities can been seen across 
Polynesia. Colonisation had a profound impact on the Māori language and continues 
to work against its growth and development. Many Māori people are answering the 
call to engage with te reo Māori which is often seen as central to Māori identity. Te 
reo in many cases is seen to be more important to identity than appearance. For many 
people like myself it is a spiritual quest for wholeness of self, there is a sense of 
something missing.  
The place of te reo in Māori culture today is difficult to assess as many people 
feel a sense of shame, whakamā with for either knowing reo or for not knowing the 
reo. Whilst there are many people working hard to continue the transmission of 
language, there are more people doing nothing to retain or to learn. Of the people 
transmitting the knowledge many are not native speakers and as such, this coupled 
with the dialectical differences amongst communities makes the continuation of the 
language difficult. The most important aspect of language continuation is the 
influence of Kōhanga Reo and te reo in the home, with whānau, family.  
There is no doubt that learning a new language as an adult is difficult, 
particularly if access to resources such as face-to-face classes is limited. 
Intergenerational oral transmission of knowledge is successful in building language 
resilience. In particular if it is accompanied with a sense of pride and with positivity. 
If this language is transmitted with a sense of negativity transmission is likely to fail. 
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Many elders were punished and treated badly for speaking te reo. Te reo continues to 
be an important aspect of the development of the Māori child self. The process of 
childhood self-development is a complex weave, which requires a whole child 
approach. My experience is that this is difficult for adults when they are not made 
aware of the process that is taking place. Perhaps through increased awareness 
learning te reo for adults this would be a smoother process. It is the missed out 
generation who will need to develop their skills, as they will become, and are rapidly 
becoming the elders of the future.  
There is no doubt in my mind and in my heart that understanding te reo is 
fundamental to understanding and participating in te ao Māori. We break through 
arguments of who is plastic and who is not, by taking responsibility for our own 
learning and stepping up to answer the call of our ancestors. Language is closely 
aligned with worldview and what it means to be a Māori person. Language assists 
the spiritual connection to self, which enables a Māori person to articulate their 
spirituality in culturally meaningful ways. The call through language heals the spirit, 
the cultural wounds, enabling the re-establishment of balance and harmony and the 
restoration of mauri ora, well-being.  
 Chapter 7: Tikanga, Ways of Doing and Being 165 
            CHAPTER 7: TIKANGA, WAYS OF DOING AND BEING  
                                     Pūrākau: The Sacred Whale 
Tinirau, ancestor of all the fish, a descendent of Tangaroa god of the sea, 
produced a child with Hine-te-iwaiwa, the goddess of weaving, childbirth and all 
things female. The child was named Tūhuruhuru. Tinirau needed someone to 
perform the traditional rites for the child after his birth. He left his island, called Te 
Motutapu-o-Tinirau and travelled to Tihi-o-Manono on his pet whale in search of the 
right person. 
There he found Kae, a man with expertise in incantations. Kae agreed to 
perform the birth ritual so Tinirau took him back to his island. After the ceremony 
was over, Kae needed a way to get home and asked Tinirau if he could ride his pet 
whale Tununui. Tinirau agreed only if he did not ride the whale too close to the 
shore. Kae agreed and set off across the water. Later when the whale did not return, 
Tinirau could smell the scent of cooking whale and he knew that Kae had not 
followed his instructions. This had led to the death of the whale. Tinirau was so 
enraged he decided to take revenge for the mistreatment of his whale. The problem 
was they first had to find Kae and get him back to the island. The goddess Hine-te-
iwaiwa, the wife of Tinirau gathered together a group of women to travel to Tihi-o-
Manono to find and capture Kae. The group of women included Hineraukatamea, the 
goddess of entertainment, Hineraukatauri the goddess of music. Their objective was 
to make Kae smile so that they could identify him by his overlapping tooth. The 
group performed but nothing happened, so they became more and more flirtatious 
until Kae finally smiled. They were able to capture him and take him to Tinirau for 
punishment (Royal, 2012; Grey, 1885). 
Taonga tuku iho 30: Tinirau and the Whale    
 
Image Source: Pixabay Free Image 
                                                               Taonga tuku iho 31: The Whale Whānau 
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Tikanga: Meaning 
Very little is known about tikanga Māori within the Western mainstream 
world. Despite the overwhelming effort to suppress tikanga by the British Crown, the 
colonial power of New Zealand, and the conversion of Māori people to Christianity 
(Mead, 2013), many of the protocols have survived. Tikanga is often described as the 
right Māori ways of doing things for Māori and non-Māori people (Metge, 1995; 
Williams, 1998; Gallagher, nd). Tikanga explains the protocols, the ways of being 
that relate to te ao Māori. It provides instructions for safely moving between the 
worlds of te ao mārama, the world of light and te pō, world of darkness, the 
underworld. Tikanga tells us about the importance of ritual throughout life, as in the 
pūrākau, the story above. There are protocols around birth and death and for our 
engagement with the environment and the entities around us. There are ways of 
being with others, with women, with men, with insiders and outsiders. These 
protocols have been developed to maintain mauri. Within tikanga there are three 
planes of reality, the physical, tinana, the intellectual hinenagaro, the spiritual, 
wairua (Rangiahua, Kohu & Rakuraku, 2004).  
Tikanga can be negotiated and adapted to place, to moment, and to the 
kaupapa, the agenda. The word tikanga originates from the two words tika and nga. 
Tika can be defined as right, correct, just or fair. Nga is the plural for the English 
word ‘the’. Tikanga may be defined as “way(s) of doing and thinking held by Māori 
to be just and correct” (New Zealand Law Commission, 2001, p.16). However, like 
any negotiation there may be consequences for breaking tikanga. These 
consequences are associated with the notion of tapu the restricted, the sacred. 
Tikanga is about having the knowledge and understanding of what it means to be 
Māori, this is often referred to as Mātauranga. Mead (2013) has noted that 
sometimes tikanga is known as the expression, the lived actions of cultural 
knowledge and the knowledge itself as kawa. This is an important tribal variation, 
one of many which occur across te ao Māori. This knowledge is derived from the 
stories of the atua, the gods and goddesses, which forms the basis for Māori    
protocol, customs and values. These also inform many of the key concepts, which 
establish the customary laws of the Māori world.  
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On this journey of the Māori self I have been conscious of the notion of tapu, 
that which is sacred. I have been aware of the spiritual risks of breaking the protocols 
of the restricted and the sacred. It was not until I visited the Bishop3 museum in 
Hawai’i during 2014 that I realised that there had been severe physical consequences 
of breaking tapu, the rules of restriction. I began to realise that the connection 
between Polynesian people through ancestral origins connected many aspects of 
cultural practice. As I wandered around the old-fashioned timber cases that were 
filled with images of Polynesian history, my eyes fell upon a man tied to a tree. His 
face was taking on the expression that I have come to understand as pūkana. His eyes 
were bulging and his tongue protruding. As I examined the image further I realised 
that a rope was tied around his neck, hence the pūkana facial expression pūkana 
represents the physical or external representation of wairua. The inscription on the 
case reads, “punishment for breaking kapu”. Although this is the Kānaka Maoli, the 
Indigenous Hawaiian word for tapu, I am reminded of the brutality of times past and 
the importance of maintaining the important restrictions. For Māori people the 
concepts of muru and rāhui accompany the notion of tapu. Muru represents 
punishment or justice for wrongdoing, whereas rāhui, places restrictions on places 
due to tapu (Rangiahua, Kohu & Rakuraku, 2004). 
This enhanced my concerns about getting things right and making sure that I 
did not break those restrictions, even the ones I do not yet know. In many ways my 
natural respect for the notion of tapu, enables me to observe, to learn before speaking 
and to ensure that I acknowledge my elders and knowledgeable others. I think back 
to Kae in the creation story, and recall his disobedience of tapu, the restrictions 
placed by Tinirau to not ride the Tununui too close to the shore. The tapu was in 
place for a reason, to protect the whale from danger. The punishment for Kae was 
death for breaking this restriction.  
          Tikanga: Welcomes and Greetings 
Places where people live and belong are tapu, restricted places if you do not 
belong to them. Tikanga has evolved to ensure that people take responsibility for the 
land and the community. Welcomes and greetings play an important role in unifying 
                                                
3 The Bishop museum contains the most significant collection of Polynesian history in the world, 
which is presented from a Polynesian worldview. 
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the three planes of tikanga it is a holistic approach. The pōwhiri ceremony is often 
the first introduction to tikanga, for outsiders, who are known by Māori people as 
manuhiri. The pōwhiri ceremony and the elements within that process have their 
own significance and importance. Pōwhiri is a ceremonial process of lifting tapu, the 
restrictions that are placed on the environment, and the people. The first sound of the 
pōwhiri is the karanga, the call, from the women, which originates from the crying 
of mother earth as she called to Ranginui her husband from whom Tāne, the god of 
the forest, had separated her. Their separation created the world of light, te ao 
mārama.  
The karanga, signals the new comers, the manuhiri, to start the walk onto the 
marae. The people are silent as they walk, except for the kaikaranga, the caller and 
the responder from the visitor’s side. The women and children lead the procession 
establishing a non-threatening stance, with women in front and men behind 
(depending on the iwi). Karanga is the domain of the woman, in particular the 
postmenopausal woman. There are many processes, which relate to different cycles 
in the life of women. Wahine, is only one of those cycles, there are many others such 
as kuia, or kaumātua, elder or grandparent (Pihama, 2001). This is because there are 
specific spiritual gifts and abilities that all women embody, however only some 
women take on the role of kaikaranga within the whānau. These gifts and abilities 
are required to produce the specific vibration that enables the communication 
between the living and the dead. The woman summons the ancestors from behind the 
veil of death, te pō, and connects them to the living world, the world of light. This 
part of the welcoming process opens up communication between the ancestors of the 
visitors and the ancestors of the local people so that they can be joined as whānau for 
the time of the visit and beyond. As I walk I feel my ancestors gathering around me, 
joining me in this sacred space (Keane, 2013). The kaikaranga, call upon their 
knowledge and their place within te ao Māori, they rely on their experience and their 
strength of spirit to safely carry the people forward (Phillips, 2003). Affirming the 
importance of women in upholding Māori tikanga (Mikhaere, 1994) 
There is a mutual understanding that the visitors be cared for both physically 
and spiritually. It is tapu to visit another iwi or hapū without a whakapapa, 
genealogical connection unless there is a formal pōwhiri ceremony. Even if a person 
is connected to the tribal lands but has never been there before they must be 
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appropriately welcomed. The notion of taking care of visitors extends beyond the 
welcome ceremony and extends for the entire length of the stay. This is known as 
manaakitanga, it is the taking care of welcomed visitors. Mana can be lost or gained 
through manaakitanga (Rangiahua, Kohu & Wikitoria, 2003). There is a whakatauki, 
which relates to the significance and responsibility that the host has for ensuring that 
their guests are cared for.  
He tangata takahi manuhiri, 
he marae puehu 
A person who mistreats his guest    
has a dusty Marae 
 
Taonga tuku iho 32: Manaakitanga 
The traditional touching of noses called hongi completes the ceremony. The 
first time I experience hongi, I was unskilled. I was unsure of how it would feel to be 
so close to the faces of strangers (Durie, 2001; Mclintock, Mellsop, Moeke-Maxwell 
& Merry, 2010; McCallum, 2011). The practice of hongi is said to arise from the 
creation of the first female, when Tāne breathed life into Hine-hauone the women 
made of the earth, the first human, via her nostrils, she sneezed and exclaimed:  
 
          Tihē mauriora  The sneeze of life, the   energy 
of life 
 
Ki te whaiao, ki te ao 
mārama 
 
 To the dawn light, to the world 
of light 
 
                                   Taonga tuku iho 33: The Sneeze of Life 
The marae space where the pōwhiri takes place is usually an open space, which 
would normally be used as an everyday Māori village courtyard. The space is 
transformed for the pōwhiri process. The space is sometime called the ātea, 
threshold, it is not a two dimensional space extends above and beyond what we see 
and into the cosmos and the spiritual realms. It becomes the space between the 
visitors and the tangata whenua. This in-between space has been likened to a 
suspended liminal space, which only exists until the ceremony is complete 
(McCallum, 2011). As I began to write about these spaces, I was also learning to be 
in these spaces, I was weaving the experience with the knowledge. 
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The Māori marae is the open air space in front of the meetinghouse, 
which is known as the wharenui. We find the crowd gathered there, 
locals on one side and visitors on the other. We quietly take our seats at 
the back of the group. The protocol followed at the marae is consistent 
with Tainui tikanga.  (Reflecting on Marae; 08.04.13) 
Taonga 17: Pōwhiri on Marae 
Recall that through my whakapapa, my genealogy I descend through Hoturoa 
the captain of the Tainui waka, this experience of Tainui tikanga, the cultural 
protocol of my ancestors was significant to coming home and finding place. As I sat 
and listened carefully to the whaikōrereo, the deep flowing words and sounds of the 
speeches, I was hearing for the first time the language of my ancestors. I did not 
understand the words, but the intentions were felt through the strength and passion of 
the delivery. As the waiata was sung I stood, and listened with my whole body, I was 
hoping to receive the healing vibrations that were coming from the people singing. I 
could not join in with my voice, as I had not heard the song before. Often during the 
singing I would try to catch the tune and join in during the parts that were repeated. I 
was worried that his might be tapu. Sometimes I would easily pick up the tune and it 
felt right to join in. After the singing of waiata, the pōwhiri process concluded with a 
traditional hongi, touching of noses. This was the first time that I had experienced 
hongi, I was very nervous, because I was unsure of the actual process or protocol 
associated with hongi. We were not instructed, but instead we followed others before 
us, we watched, listened and then responded. For me this was a natural process, I 
watched, as others looked awkward and struggled to join noses with the locals. 
Whilst some others were comfortable and accepted the hongi with grace, I was not 
sure how I would look to others. I was concentrating on getting it right, whatever that 
maybe. It was to become a significant moment for me, as I wrote in my journal notes 
below. 
We made two lines, one line the visitors or manuhiri the other the 
Waikato–Tainui. I notice that I am getting to the man who conducted the 
official speeches and the ceremonial prayers, the whaikōroreo. Part of me 
wonders will he know that I’m Tainui. Will he have any messages for 
me? I approach him, his gaze is intense, he reaches forward with his 
forehead, not his nose, and I copy his movement. His head presses firmly 
against mine. I stop breathing and I noticed that he is not breathing 
either. My thoughts are racing. I really want to get this right, but I have 
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no idea because I thought it was just noses. Am I supposed to feel this 
pressure on my forehead?  
(First Experience of Hongi; 8.4.13) 
Taonga 18: Hongi on Homeland 
This practice was mysterious to me, having never been exposed to it before. I 
wanted to learn more about how I was feeling. I had questions about hongi, the 
meaning and representation. I knew that what I had experienced was more than a 
physical act of touching noses. I was noticing the pause between the breaths as we 
moved closer together.  It was not so much that we shared the same breathing space 
but we shared the sacred space between the breaths. All of the senses are engaged 
with the contact, touch, site, hearing, smell and through the total experience the taste 
of human contact (He Tikanga Marae n.d, personal communication). There was a 
feeling of personal acknowledgement of honouring the individual. Everyone received 
the face-to-face greeting there was no hiding. I was used to being invisible (Parham, 
1999). Invisibility has been “defined as an inner struggle with the feeling that one’s 
talents, abilities, personality, and worth are not valued or even recognized because of 
prejudice and racism” (Franklin, 1999, p. 761). This was a new experience, I felt 
seen, and I felt sensed. As I searched for the answers to my questions I came upon 
video recording (YouTube interview) of respected Māori elder and healer 
Rangimarie Pere (2007). Her words gently talked me through the many questions 
that I had about hongi. Significantly developing my understanding and affirming my 
experience of hongi to the meaning of being Māori. 
         My eyebrows remind you of the wingspan of the birds,  
My eyebrows remind you of the tail of the whale,  
My nose is the body,  
My forehead is the crown,  
Reminds you of the crown of the great trees,  
My nose is the trunk,  
And so when we touch the Seeing Eye,  
The healing eye,  
We link in and we remember,  
That we are interrelated,  
And that we are a part of the oneness of everything that exists,  
We do not believe in separation.  
                             (Rangimarie Turuki Rose Pere, 2007).  
Taonga tuku iho 34: Hongi and the Notion of Oneness             
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The connection that I felt was a connection through the Seeing Eye, or as it is 
often called, the third eye, which lies in the centre of the forehead. When we touch 
this part of body with another human, we connect in a way that is beyond the 
physical realm. Pere (2007), refers to this as a healing eye, for me this was the 
beginning of my cultural healing, the hongi, opened up an awareness to things 
greater than the moment itself. I witnessed this type of greeting often occurring 
between men, where a strong spiritual bond can be seen. There is an intensity of 
connection, where for a moment everything around is dissolved as one, joins with the 
other. Connecting people, not through a judgment of their external appearances but 
through a connection to their internal sense of being. When spirits connect, eye 
colour, skin colour, clothing, money and material possessions have no value. It is in 
these moments that I feel visible. The whole self is present, bringing about a sense of 
well-being though the acknowledgement of existence and a connection of belonging. 
 
Image Source: Simpleinsomnia "Hongi" or Maori greeting. Rotorua, NZ   
https://www.flickr.com/photos/simpleinsomnia/25485892022 
Taonga tuku iho 35: Visions of Hongi 
Hongi, is for both men and women, I witnessed this type of greeting often. 
Women would hongi in formal settings but it was less likely in informal settings and 
in some settings I was not offered a hongi at all, while the men greeted each other 
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with hongi more often. I began to question why. I wondered what it meant to have 
the power to give or to not give hongi as a greeting. In particular, I began to consider 
what it meant to mana wahine, strength of Māori women, if we, Māori women are 
not offered a hongi. This is spiritual connection, which bypasses the gender 
restrictions, although historically the hongi was misinterpreted and sexualised during 
colonial encounters, which contributed to the sexualisation of Māori women 
(Featherstone, 2006). It does however; transcend the embodied experience of being 
human. Perhaps this sexualisation has impacted on contemporary Māori women’s 
comfort with hongi. 
I was meeting face-to-face, people who could whakapapa, link genealogically 
to the same ancestor. Yes, this experience for me was clumsy and awkward. I did not 
know waiata, songs, and I did not speak or understand the language, te reo. I was 
meeting with family and my heart felt the connection. I was in an unusual space of 
outsider looking in with the knowledge of insider through whakapapa. This was the 
first time I had been seen by whanaunga. I did not feel as though I had membership 
although I had knowledge through whakapapa and my bodily experience was one of 
connection. I was yet to be acknowledged or accepted as whanaunga, which is an 
important step in the process of healing. Recall the significance of being seen in 
previous chapters, kanohi ki te kanohi. I was finally being present on whenua, on 
land and I was being seen. This was the beginning of recovering my heritage and 
myself as Māori in New Zealand. I wondered how these feelings of awkward 
belonging and unbelonging would change during my journey. Would there ever be a 
time when I no longer had a feeling of being both and insider and outsider? At this 
moment in my journey I was mostly experiencing as outsider, paddling my canoe 
through the waters at the borderland to cross over the in-between space. There was a 
liminality of being neither here nor there the kiritea Māori with no way to express 
my feeling of connection (Herbert, 2011). It would take many more moments and 
experiences to carry me forward.  
Thinking back to tikanga there are other forms of welcomes and greetings that 
are less formal than pōwhiri and serve a slightly different purpose. A mihi whakatau, 
greetings ceremony is another way of welcoming someone into a whānau. I was able 
to support my uncle at a mihi whakatau that was held to welcome him to his new 
position of employment. This type of ceremony has some similarities to a pōwhiri 
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but is less formal, usually it does not occur on a marae. It involves a family member 
handing over the new comer to the new whānau, this new whānau were his new 
work colleagues. The ceremony formed part of a larger plan to infuse the work place 
with Māori cultural practice. Like many of the experiences on this journey these 
opportunities formed a part of the synchronicity of all things, and it just so happens 
that I was there at the right moment and the only family member able to attend.  
This mihi whakatau was the first time my uncle had claimed his Māori    
ancestry in the form of the traditional Māori introduction, pepeha. Recall this 
includes stating connection to hapū and iwi, having been through the process myself; 
I had a sense of how hard it would have been for him, to give voice to his taha 
Māori. Although it seems a simple process, something almost indescribable happens 
when you stand to speak yourself into being through reo, Māori. There is a shift in 
consciousness where the worlds te ao Māori, te pō, te ao mārama and te ao pākehā, 
the colonised world meet.                     
My uncle’s whakatau experience was the first time he had moved into this 
space and I asked him to share his experience of acknowledging publicly his Māori    
heritage, to help me to gain more understanding of the experiences of others who are 
on the journey of discovery about their cultural self.  
Prior to undertaking this journey of self-discovery, had I been asked if I 
was Māori, I would have replied with certainty, “No”. When I explained 
to the person who was to speak on my behalf at the mihi whakatau that I 
was connected with the Pikitu Marae, he asked me, “Are you a Māori?” I 
responded, “A little...” which reflects the small, but personally 
transformative steps in this on-going process to more fully acknowledge 
and understand how my Māori ancestry and heritage defines who I am as 
a person. 
                            (Timothy Barnett; 04.01.15, Personal Communication) 
Taonga tuku iho 36: Acknowledging Taha Maori 
This experience links closely to my own as I consider how we can choose to be 
one thing and not another. How does the self negotiate such an idea of multiple 
cultural connections? We live in one world and we must conform to the expectations 
of that world to be successful in life. Yet we may belong to many worlds, through 
our inherited genetic ancestral origins. Plural societies challenge the notion of a fixed 
self, but as we become more and more fluid in social aspects of belonging, is it 
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possible to become too fragmented? Or is there a position where having an in-depth 
knowledge of the plural self leads to increased well-being?  
Tikanga: Waiata and Haka 
Singing in many forms has a significant role within tikanga Māori and is 
essential to the unification of the three planes (Rangiahua, Kohu & Rakuraku, 2004). 
My longing to know the Māori songs, which are generally known as waiata, began 
when I experienced the power of the combined Māori voices at the World 
Indigenous Peoples conference in Peru, during 2011. A large group of Māori    
delegates from New Zealand contributed to the spiritual aspects of the conference 
and had dedicated many songs to the presenters and the local tribes. The voices 
would carry me into dreams, where I would merge with my surroundings through 
vibrations, which would hover over, and through the crowds of people gathered. 
During these moments, I would feel a longing to be with the Māori group, the 
whanaunga, yet I was not connected to whānau then. I did not even know how to 
explain my connection to New Zealand and to being Māori. As I listened and felt the 
singing it connected me to the spiritual world, calling me to come reconnect, to heal, 
to rediscover my whānau. Although I was unable to join in and unable to understand 
the meaning, my body would respond through feelings of emptiness and grief and 
loss, urging me to find out what it means to be Māori.  
I came to realise that finding voice is very important to being Māori and 
growing a strong Māori self. Vocal expression means mana, strength, and mauri, 
life-force thus enhancing spiritual connection, connection with wairua. I wonder how 
it is that everyone seems to know the same songs. It seemed that whatever song is 
spontaneously chosen that everyone will be able to participate. There is a tradition 
within Māori culture of the performing arts. There are groups, which are dedicated to 
this art that are known as kapa haka, groups.  It is said that these groups came about 
through the ancient story, the pūrākau that is told at the beginning of this chapter. 
Kapa haka has developed into a competition where the different groups compete 
against each other. Kapa haka, is literally translated as, Māori performing group, 
kapa the performance in rows and with haka, being the posture and stance with 
vigorous rhythmic actions (Whitinui, 2010). There are different types of haka for 
various different circumstances; the most well-known is Ka Mate, Ka Mate, which is 
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performed on the rugby field. It is one of many haka, some of which are war dances 
and some, which are not. Haka is a whole body dance, kia korero te katoa o te 
tinana. Kapa haka today is dynamic and evolving, arising from the fusion between 
traditional forms movement and music, and historical and contemporary Western 
music and movement (Smith, 2014; Te Ahu Paenga, 2008).  
When I decided to go to kapa haka I was filled with reservation. I was 
nervous about turning up on my own. I wondered how I would be 
received whether they would laugh at me or accept me. There were many 
obstacles in the way of me attending, many of those I was creating in my 
mind.  
                                   (Kapa haka Day 1; 18.02.13) 
Taonga 19: Obstacles to Doing Being 
I recall that there were so many reasons that I could think of why I should not 
go to kapa haka that first day. There was firstly the notion that it was too early to 
begin learning and that there was a long way to go until completion. Fatigue and 
burnout was a real concern. There was also the time of day. I did not have childcare 
because my husband had been called to work. My family members are spread from 
one side of Brisbane to the other, I would have to drive extra kilometres to drop them 
off somewhere. I knew that if I forced my children to come with me I would not be 
able to relax and enjoy the learning. I would have to drop them with my sister in-law, 
which was out of the way, another excuse. There were more reasons not to go than 
the reasons that I could find to go. Eventually the sensible self or the high achieving 
self, or the fear of failure self, or perhaps it was the parent self, stepped in and said 
“if you really want this then you have to go”. This may sound strange, but I am yet to 
decide which self motivates me for success. Perhaps it is the self, which is most in 
touch with te pō, where the goddess Hine-nui–te-pō resides.  
I began by attending practices, and during my first session I was a paired with 
experienced female group members who would become my mentors, guides, 
teachers and support system. This supporting relationship is known as the big 
sister/little sister model, or the tuakana/teina relationship. This relationship is the 
foundational principle of learning and teaching within the Māori world (Glynn & 
Macfarlane, 2003; Pihama, Smith, Taki & Lee, 2004). Through this relationship, I 
was provided with support and reassurance as well as extra practice time. Tuakana, 
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teina relationships stem from whakapapa, meeting expectations in regards to this 
will enhance and maintain an individuals’ mana. I knew that there was always 
someone looking out for me; for this I am grateful. Without this support I doubt that 
I would have been able to continue as the extra time learning assisted in building my 
confidence and encouraged me to keep going, to keep trying. It was not long, maybe 
my first day, when I learnt about Te Matatini (2015) the annual national New 
Zealand kapa haka competition. This opened up a whole new world to me. The 
mission of Te Matatini is “to foster the grace, form, cultural expression, and 
excellence of Kapa Haka, Ke te whāngai, ki te whakatipu, ki te manaaki, I ngā mahi 
Kapa Haka kia puāwai ki ōna taumata” (p. 2). Te Matatini is a Māori event, 
however in recent years there has been an increase in attendance people from non-
Māori descent. Up to 5% of attendees indicated that they were from Australia.  
Te Matatini was seen to have played a significant role in promoting 
Māori culture, bringing people together and instilling pride in the local 
community. It was also widely considered to have increased interest in 
and expanded knowledge of Māori culture and arts. It is worth noting 
that on almost all social and cultural impact measures where a 
comparison with a benchmark is possible, Te Matatini out-performs the 
benchmark in regards to impact by a considerable margin (Te Matatini, 
2013, p. 7).!!
 
Many Māori people in Australia travel to perform or to spectate and support 
their favourite group, their iwi. The sequence of the performance is important in 
competition and it is based on tikanga. The performance schedule includes, mōteatea 
(traditional chant), poi (string and ball), haka (war or posture dance), waiata ā ringa 
(action song), and waiata tira or himene (choral pieces). My tuakana talked me 
through the sets that we would perform. I was unaware that there was a particular 
order of the performances. I came to realise that I had so much to learn about tikanga 
and performance.  
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                                        Image Source: Researcher Personal Photography  
                                  Taonga 20: Tuakana Teaching 
As I moved with the kapa haka group I learnt many things. Each week before I 
attended practice my throat would become sore, as if it knew a work out was coming. 
I started to wonder what this was about. Was it the spiritual aspects of tikanga 
working on my vocal cords, transforming them for performance? I watched how the 
others were managing and I saw them drinking pineapple juice. I learnt that 
pineapple juice works wonders for a dry sore singing voice and I embraced it as my 
drink. As sessions passed, I settled into a more comfortable space with my te reo, 
Māori singing voice. I was doing extra practice, spending every day learning the 
kupu (lyrics), listening to recordings and songs. It was exhausting and the fatigue 
caused by the transformative process sometimes got the better of me. I would try to 
remember the actions and the tune, sometimes failing despite my efforts. It was 
difficult to process this idea of failing, I was not prepared for the disappointment that 
it would bring and the dedication it would take to become confident. I wanted to be 
good, not just to be doing, being, but to be good at doing being. This is the 
competitive nature coming out in me.  
Singing has always filled my heart with joy and it is when I am most happy 
that I will spontaneously sing. Singing contributes to reaching a state of well-being 
and it also a manifestation of my well-being. During my school years I joined the 
high school choir and performed in many school musicals. I recall one of the 
happiest moments of my childhood was when I would walk through the isolated 
Australian bush near my home, composing songs of my own. Somehow, in some 
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moment, I just stopped composing songs. These memories that had never been 
decoded in this way were flooding back (Tumarkin, 2013). This is an important 
aspect of the autoethnographic journey looking backwards we begin to understand, 
through a different framework, those parts of self that were previously 
misunderstood. It was as though I was learning through the child self that loved to 
sing, with this came the shyness and the lack of confidence that used to control me as 
a child. This is a known construct in Māori women, to have self-doubt, to be shy, and 
embarrassed, is known as being whakamā. Whakamā is known to happen to Māori    
people when they are put into situations where they feel inadequate (Sachdev, 1990). 
Then again I was very much aware of the concept of listening, watching and thinking 
before speaking (Smith, 2012). Through all of this, eventually I found my voice, it 
was becoming stronger and my singing began to improve. I learnt many Māori    
songs, waiata, haka, the posture dance, action and poi, a ball and rope, during my 
time with the kapa haka. I was able to sing spontaneously the performance items 
were different from the waiata used in speeches and academic ceremony.  
Thinking about how singing translates from kapa haka designated spaces to 
academic and professional spaces; I wondered how these aspects of tikanga are 
carried into the colonised world into everyday doing being Māori. It was during the 
Māori language conference called He Manawa Whenua in New Zealand, in 2013 that 
I learnt more about how this translation of tikanga between spaces occurs. It is 
customary to sing a waiata to introduce your speech whenever presenting. Similar to 
the process of whaikōrero in the pōwhiri, the speaker sets the agenda, kaupapa, and 
the tikanga, which frames their presentation. I experienced this as I watched and 
listened to the sessions in te reo Māori, as I listened firstly without my headphones 
through which the English translation was occurring. After many speakers had 
finished I also experienced that sometimes a song was offered to the presenter by the 
audience to give thanks for sharing their knowledge and passion for a topic. Since 
learning this and experiencing the way it connects the speaker with the audience I 
have longed to find my song. It seems an important aspect of this journey of the 
Māori self. I knew in 2014 that I was running out of opportunities to find my song. I 
was getting concerned and I began to ask for help.  
There had only been one song that had really moved and inspired me, as a 
possible pre-presentation waiata, I had learnt it when I was in Hawai’i during 2014. 
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As we were on our way to a traditional Hawaiian lomilomi healing lesson, we were 
given a hīmeni to sing on the bus in preparation for the traditional welcome. The 
participants of this field trip were Indigenous people from all parts of the world, so 
first we introduced ourselves in our own traditional ways, before learning the song. 
This chant or hīmeni, was repeated several times during my visit, this repetition was 
a sign that it was important. One of the greatest learnings on this journey has been to 
pay attention to synchronicity and repetition. Within these instances there are great 
lessons. The song or chant was called E Hō Mai. It is a call to the ancestors to bring 
forth the great knowledge and wisdom and to bestow it upon us, to bring worth into 
the world of light this ancient wisdom. 
 
E hō mai ka íke mai luna mai ē Give forth knowledge from above 
Ó nā mea huna no’eau o nā mele ē       Every little bit of wisdom contained  
              in a song 
E hō mai, e hō mai, e hō mai ē Give forth, give forth oh give forth 
 
Taonga tuku iho 37: E ho Mai 
This resonated with my journey, I had been seeking the knowledge and seeking 
permission to learn from the ancients. After this moment, I would continue to sing 
this spontaneously. As I travelled back to Australia, I had this small but powerful 
treasure with me. To me it was a gift from my ancient Polynesian ancestors, it was a 
key to unlocking many of the yet to be revealed secrets. I began to sing the chant as 
ritual before writing, to open the space, as a channel through which the knowledge 
could flow. It proved access to spiritual assistance and guidance from the ancestors. 
The actual paper that was given to me to learn from is below. I have included some 
images from our experience of making the lomilomi oil where the chant was used to 
begin the learning. The paper is wrinkled from being carried in my hand during the 
Hawaiian humidity, and through being so intensely studied. My Mother, Father and I 
learnt this together, along with many others who were present in that moment. It was 
something that empowered me in my continued journey. A year late we would be 
called to sing this chant, without hesitation I joined my Polynesian sisters in song.  
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Image Source: Researcher Personal Photography  
                                               Taonga tuku iho 38: Wisdom of Lomilomi 
It was not until later at the mihi whakatau, for my uncle’s workplace that my 
Māori waiata would become evident. The kaikaranga for us as new comers in 
preparation for the ceremony taught us a waiata that we would perform as a response 
to the welcoming party. The waiata was Te Aroha, and so it was that I learnt Te 
Aroha and sang it for the first time in a ceremony where I was a special guest. If I 
had not been practicing at kapa haka in Australia I would not have had the voice or 
the courage to sing in this space. Whilst I am sure it was not a perfect performance, 
at least in my heart it was strong and I was giving voice to my taha Māori. Later 
during this same visit to New Zealand, during the marae pōwhiri at the University of 
Waikato mentioned earlier in this chapter, the visitors were also given this waiata to 
learn. I sang with confidence and the message was clear, this was the third time Te 
Aroha had come to my attention during the same week. Te Aroha is the waiata of 
this journey into te ao Māori. To have a song, which I can now pass to my family, 
my children, is a small treasure, which will stay with me long after this part of the 
journey of finding self, is over.  
           Te aroha 
 
Love  
Te  whakapono 
 
Faith 
Me te rangimarie 
 
Peace 
           Tātou tātou e 
 
To all 
                             Taonga tuku iho 39: Te Aroha 
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This was a liberating experience to finally feel as though I had received my 
waiata, my song. Although it was only simple, it was given to me through my 
experiences of being with Māori people and of being Māori. It was learnt through 
oral transmission, through repetition and through performance. It was informed 
through a process of lived experience.  
Tikanga: Dancing with Poi  
In the early part of my life I was a dancer, I danced classical ballet, tap and 
national character dances from all over the world. Despite this I did not have the 
opportunity to learn Māori dances. Within Māori dance there are two main dances in 
the sequence of performance, the action dance and the poi dance. The poi dance is 
one that is unique to New Zealand Māori and I began to wonder where it had come 
from, its origins. When I told people that I was learning poi they automatically 
thought of fire poi, but these are not fire poi. The poi I am talking about are 
traditionally made out of flax and other natural fibres, and consist of a ball tied to a 
rope. Some iwi say the small flax bag was once used to collect Moa eggs. The Moa is 
a large bird native to New Zealand with very large eggs. The Moa has not been seen 
for many years and it is believed to be extinct. The bags were used to train warriors 
by adding rocks, by swinging these bags of stone the wrists and other joints of the 
warriors’ hands and arms would remain strong and flexible. With the introduction of 
the musket during colonisation, training bags on string were no longer required. The 
decline of the physical fitness requirements for fighting and survival saw some Māori    
groups begin to use these for performance. These bags eventually became the poi we 
know today (Brown, 2013). At my first poi practice I had to borrow poi from the 
group, returning it at the end of the session. During this first session we began to 
learn a single poi dance and I barely learnt the first movement. I realized very 
quickly that although it seems easy, I was unable to master even the simplest of 
movements.  
I pick up my first real poi, remembering the last time I held one was 
when I was twelve. I had wanted to take some home from our trip to New 
Zealand, but I had bought other souvenirs instead.  I put it in my hand, it 
seems larger than I remembered and it feels like I’m handling a live 
serpent. I swing my wrist as I am being shown but the poi bounces 
around on its own path. I tried willing it to move in the right way, 
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circling left hitting my hand and circling right. It kicks and fights, 
refusing to obey my commands. I grit my teeth and enlarge my eyes, 
performing a pūkana with my face, as if it can see me doing this and will 
obey. Nothing, it hits me in the head instead. 
(Learning Poi; 01.05.13). 
Taonga 21: Meeting the Poi 
The only way it was going to get less embarrassing was through practice. First 
of all, learning poi requires making poi. So I learnt to make poi, cutting away at the 
foam to make the perfect shape. It was a difficult process and it was during that time 
that my hands became blistered initiating me into the Kaupapa Māori theory world. 
Recall, when I was told that if I earned my blisters I could then do Kaupapa Māori    
research, it was whilst making my poi that I began to understand the meaning. 
I go home and immediately set about learning how to make my own poi. 
I use my best friend Google to help. I find 2 young schoolgirls who talk 
me through the process. Right, I set about ripping up cushions to find the 
materials I need. I make my fist poi…. Satisfied for a moment, I 
Facebook them for comment. I begin to use them but find them 
inadequate and they soon annoy me, I am embarrassed to show them to 
the group, I leave them at home. I find the use of a plastic bag to cover 
them frustrating; it seems that it is more convenience and perhaps was 
developed as a means of recycling waste. I can’t help be frustrated that I 
am making a traditional item out of a plastic bag. There is something 
very wrong with that picture. I make a note to explore the traditional poi 
materials as to show a rejection of the colonised materials. Plastic is so 
damaging, should this be a symbol of Maori culture? This aside, I begin 
to try other materials. I trust and consider that the experienced poi 
instructors would have reasons behind the materials that they use. I try 
my new poi and after only a short time they fall apart. Hmmm, I think I 
know why, it is to do with reliability. You need to be able to count on 
your poi to stay intact and not to fall apart when you are performing. 
(Learning Poi; 1.05.13) 
Taonga 22: Learning the Poi 
Time after time I try different materials and methods, eventually, I was given 
the instructions on how to make them. I find out that they are fashioned out of foam 
blocks with scissors until the desired shape and size is achieved. I learn how to attach 
the rope and the pompom on the end. I practice plaiting different colours, the red, 
white and black; I was determined to beat the poi at its own game. In fact I was 
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battling with myself. I felt helpless and hopeless, it was embarrassing to be in my 
forties and watch the younger girls doing so well. I wondered if it was too late to 
learn the skills of a Māori child. 
 
 
Image Source: Researchers Personal Photography 
Taonga 23: Making My Poi 
Throughout the process of learning I was constantly reassured that many of the 
students who now seemed so proficient, had learnt many of the routines as adults 
because of the recent groups being formed in Australia. A visiting scholar program 
had recently been introduced, so that Māori knowledge could be passed on to Māori 
people in Australia, experts from the wānanga, Māori knowledge institutions had 
visited Australia and conducted intensive workshops. This is congruent with 
asserting a transnational identity and has consistencies with Brewer’s optimal 
distinctiveness theory (1991), which suggests that being away from New Zealand 
actually strengthens Māori people’s cultural connection (Green & Power, 2006). The 
standing at the boundaries between Māori and non-Māori makes the Māori identity 
clearer, bringing into focus the areas of difference (Cohen, 1982). 
My progress was slow, but by the end of the first year I was able to perform a 
single poi dance. Although it was far from perfect, it was a huge achievement for me 
and I felt very accomplished. I often had to look back at the path I had taken and 
recall how far I had come, to remember who I was before this journey began and to 
be grateful for the changes in understanding of self that had already taken place. I 
had to remember that it was a cycle of well-being, with many stages and layers.  
In 2014 and early 2015 I had an opportunity to capture my poi work using the 
motion capture equipment in the creative industries department at Queensland 
University of Technology. The student research team had never before captured 
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separate objects moving simultaneously with their new equipment, I was providing 
new data, as they had not captured poi movement before. Motion capture requires the 
performer to wear a dark suit with reflective diodes attached that enable motion to be 
captured in real time. I was worried that I would not fit into the suit. How would my 
body look on the screen? The suit actually fit easily, although it was very hot. The 
equipment captured the movement of the human body, of the poi and I, as computer 
generated data. Through this experience, I was able to physically see the relationship 
between the poi, and myself as we moved together within space. I was amazed at 
how visible my stance and my posture were, my balance and the slight head 
movements that came with the movement of the poi. I could see the small but 
effective wrist flicks that kept the poi moving. I was changing my existence within 
the space. I could see the posturing of the dance as I embodied the cultural 
knowledge, the expression of mana wahine. Women’s strength obtained through the 
female goddesses. The poi dance I was learning and performing is a celebration of 
mana wahine, women’s strength as it obtained through the atua wahine, goddesses. I 
recorded a series of movements, each one representing a different goddess. As I 
performed these movements I reconnected with their essence, their mana, the 
strength of the atua, the goddess. I find that bringing the knowledge within myself 
allows me to embody their wairua. For the moment of that performance I become a 
great being, a living embodiment of all atua wahine, goddesses.  
 
 
Image Source: Researchers Personal Photography 
Taonga 24: The Motion of Poi 
 
My mind connects to the outside environment through my wrist and the 
poi. My hand cramps, and my frustration continues. I keep going, the 
186 
186 Chapter 7: Tikanga, Ways of Doing and Being 
kupu/words are lost in the movement of the poi. I try to do the 
movements to speed again the poi becomes unruly, refusing to cooperate. 
I am frustrated again; each stage of development brings frustration, a 
deterrent to continue. I entertain thoughts of giving up but only for a 
moment. I start again, I am learning to be resilient, to try and try again, to 
tame the poi. 
(Learning poi; 01.05.13) 
                                                       Taonga 25: Taming the Poi 
The resilience and determination required to gain control over the poi, 
reminded me of my teenage years, learning to control frustration, anger and 
overflowing emotion. I also had to recognise when it was time to let go. This was 
hard for me to face, I never give up on anything and it felt as though I was giving up 
half way. There were feelings of sadness, as I withdrew from the performance group, 
I did not want to let them down but as I was unable to keep up with the learning. It 
was time to withdraw to find a safe space from which to write.  
Tikanga: Harakeke and Weaving  
Hine-te-iwaiwa who features in the creation story at the beginning of this 
chapter, is the principal goddess of the house of Te Whare Pora, the house of 
weaving. I was fortunate to gain experience of weaving through the very highly 
regarded weaver. I was looking forward to attending the workshop in New Zealand. 
It was my first weaving experience. Before we began to weave we were talked 
through the cultural processes of collecting and caring for the Harakeke plants, (New 
Zealand flax). During the morning we were to make a kete, a small woven basket. 
This process of weaving kete is called raranga. We began by being introduced to the 
whakapapa of the harakeke and its relationship to other plants and atua. We learnt 
about the tikanga of harvesting. The harakeke represents a whānau, it reminds us 
that the parents and the child are important to the continuation of the whānau. In this 
way they should never be harvested. The outside shoots, the older leaves are to be 
harvested first. With the rito, the baby, protected in the middle by the parents, the 
mātua.  
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Image Source: Researcher Personal Photography (with permission Donna Campbell) 
                                               Taonga 26: The Harakeke Whānau 
We went out onto to grounds to harvest and prepare our Harakeke. We 
wandered through lush gardens, streams and ponds with the tiny birds chirping in the 
background. With the cool air surrounding us, we looked for a place, somewhere to 
lay the blankets and mats for us to sit. We found a small hill that was partly shaded 
by a tall tree, and partly in the sun. As I sat, the sun warmed my back, taking away 
the sting of the cold crisp air. We opened the weaving session with a karakia, a 
blessing. We discussed the cutting of the plants and began collecting our tools. We 
were encouraged to say our own karakia, which sets our intention to the plant and to 
the gods. It also lifts the restrictions, the tapu, allowing access to the sacred and 
enabling safe process for the plant and the human. I felt very nervous cutting the 
fibres, I did not want to do any damage to the plants. It is important to cut at a 
particular height, and on a particular angle so that the water does not enter the plant. 
This preserves the life of the harakeke and ensures continual growth and 
regeneration. After we had harvested our rau we prepared the harakeke for weaving. 
This involved a process of measuring, cutting and texturing until we were happy and 
ready to weave. As I textured, I began to feel a sense of belonging to place, for a 
moment, everything felt right. I learnt to appreciate that level of care taken in the 
preparation of the material establishes the qualities of the final product. The more 
care and attention is paid to the cleaning and softening of the fibers, the tighter the 
weave will be. Not only are there physical and aesthetic benefits, there are spiritual 
benefits to being careful and considerate of the work.  
During this weaving I was not alone as my mother was with me. Although this 
journey is a personal journey it is also a relational journey, the sharing of experience 
adds depth to relationships and enables family healing. My mother, having left New 
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Zealand when she was twelve and only returning as an adult, had never really 
recovered from the loss, from her disconnection. Her childhood was filled with 
weaving and through this experience I was able to share those memories with her. 
During the process of weaving our kete, our small two-cornered basket, she recalled 
her childhood in New Zealand, when she would weave flowers and baskets. This was 
something she had not shared with me before and it took the quiet space and the 
presence of the harekeke to bring those memories and feelings back for her. I 
watched as she naturally worked with the harakeke, while I struggled to hold onto 
the strands and find a place for each one in the pattern. She worked quietly and 
calming. I could see her remembering how, through muscle, and embodied memory.  
As I worked out the weaving with the help of the kaiako, my mother and my 
new friend from the group, a small basket began to appear. In some parts, I 
struggled; as my hands attempted to turn the half-finished corners of weaving they 
would come apart falling out of their designated space. I had to learn to take control 
of the strands, to guide them and to place them so that they could not move. Like the 
learning of the poi I was learning self-control and the effects that being under control 
had upon the external world (Te Ahu Paenga, 2008; Whitinui, 2008).  
 
 
Image Source: Researcher Personal Photography courtesy of Donna Campbell 
Taonga 27: Relational Weaving 
My teacher would help me when I became stuck, so my basket became a co-
constructed product, my weaving flowed into hers and her weaving into mine. I was 
learning to follow the lead, to accept assistance, something I never would have done 
before. I can never remember a time when I asked for help for anything. I would do 
everything on my own. Without this assistance there would not have been a complete 
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functioning basket. I had to learn to work with others to complete the task 
effectively.  
I was thrilled to have finished my first basket. When we returned to our room, 
my mother and I spent some time looking at our work, turning our kete over and 
wondering what they would look like when they were dry. We knew we would have 
to give them away, because as we were told, this encourages repetition and practice.  
This enables ability to be instilled and builds confidence through repetition. We were 
advised that the person who receives the gift of our weaving should be someone who 
will appreciate the meaning, not necessarily the quality of the weaving. A student’s 
first attempt will not be the best; in this case it is better to give it someone who 
appreciates the effort, the intent and the mauri and the journey of the weaving. 
 
Image Source: Researcher Personal Photography  
Taonga 28: Fixing and Finishing Weaving 
Not having anyone to give our baskets to, we decided to take the chance and 
bring them back to Australia. We declared them at customs and left it up to their 
decision, they were sadly incinerated, as the flax was too green. The fire was once 
again disconnecting me from my place, my whenua, as it had done in Tarawera and 
the death of my grandfather. Like the placenta from my birth, again my connection to 
whenua, to land was burnt. If they had been left to dry a little longer we could have 
kept them. I felt really sad about this, but I knew that it could happen because of the 
strict rules around entry to Australia. This reminded me of the time that customs 
incinerated irreplaceable traditional grass skirts from the Kiribati islands. The skirts 
were left with customs to be fumigated afterwards they had failed to locate the 
owners to pick collect them. So instead, they were incinerated. There is often a lack 
of empathy when it comes to items of cultural and historical significance by 
mainstream authorities.  
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I tried to weave when I returned home. I collected the native grass from my 
garden and practiced as I was shown. I was unsuccessful and I wondered if I would 
ever have another opportunity to weave with flax. I did not know where I would find 
the right plant in Australia. My opportunity would not arrive until two years later in 
2014. I participated in an arts wānanga it was a learning weekend retreat. I 
participated in planting, preparing and weaving with harakeke, flax. This time I felt 
more accomplished and less clumsy, although the art of weaving well still eludes me, 
I have learnt to connect with the mana, strength from Hine-te-iwaiwa, strengthening 
my awareness of self as woman. I stayed up late into the night, focusing on the 
weaving process, some people say that you should not weave at night. This is 
because the process of weaving requires an opening of the metaphysical channels of 
communication, which allow communication with the atu wāhine, female goddesses. 
There is a possibility that if weaving is undertaken at night it could be detrimental to 
your spiritual health. This is one aspect of tikanga that can be adapted in this modern 
world where time for weaving is precious. I wanted to use these moments to gain as 
much knowledge as I could, as I knew they would only last for the few nights, the 
nights that I had with the experienced weavers. There are also other aspects of 
tikanga, protocol to consider such as time of the month, and during the menstrual 
cycle. These are all important to the outcomes of the weaving and the knowledge 
transmission, as well as spiritual vulnerabilities. I was learning to respect these 
aspects of being a woman more. I was coming to experience the lived understanding 
the links between bodily health, or bodily processes and cycles with the transmission 
of knowledge, mental functioning and spiritual health. The realms of mind body 
spirit where uniting through my experiences of tikanga. I was beginning to engage in 
whole brain thinking (Pere, 2015), I was learning about mauri-ora, hau-ora, Māori    
well-being. 
 
Image Source: Researcher Personal Photography 
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Taonga 29: Weaving Self 
I began with learning to weave, weaving grounded me, connecting me 
with the earth and the women around me. It was a way to engage the 
mind in deep thought, a meditation, weaving is a creative process that 
can inspire writing. As I developed more weaving skills, I felt as though I 
had finally learnt something useful. That if everything came to an end, in 
this materialistic world, I could do this. I could weave clothes, 
decorations, and plates. So many items I could provide for my family. I 
had a new sense of my human ability, or my ability as a woman. I was 
becoming a woman; I was undertaking a normal developmental process 
that I had been denied. Weaving opened a channel of communication 
with self that whilst connected to Papatūānuku stabilized the mind.  
(Weaving; 19.11.14) 
Taonga 30: Weaving Woman and Self 
Weaving is an essential skill for survival, without this skill it is impossible to 
make traditional clothing. It is also has high value as Māori knowledge, all things can 
be considered weavings. The working of people, or words, of ideas and objects all 
can be considered weaving. In particular this analogy is important to women.  Within 
social justice issues women have used weaving as a way to make clear their 
arguments that support their case for Māori women’s voices to be heard and 
considered. Whiu (2001) uses the weaving of words to represent Māori women’s 
perspectives of law. Weaving by the nature of its gift from the goddess provides a 
vehicle for the articulation of women’s knowledge and experiences. Through 
weaving I learn to weave the fragments of self. When my patterns went wrong, I was 
told that I was weaving the Scottish patterns, the other part of my cultural self. So is 
it that I was weaving myself into a whole being? Bringing together those 
fragmentations of self, through acknowledging and honouring the Māori goddess 
within me. 
Tikanga: Wānanga 
The learning experiences within my journey have been focused around the 
notion of wānanga, the ancient Māori practice of holistic teaching and learning. 
There are very few places where tikanga Māori, practices and guidelines, are 
acknowledged with the mainstream sector. However, wānanga appears within New 
Zealand’s Education Act of 1989. Mead (2013) has explained that “wānanga is 
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characterized by teaching and research that maintains, advances and disseminates 
knowledge and develops intellectual independence, and assists the application of 
knowledge regarding ahuatanga Māori (Māori tradition) according to tikanga Māori” 
(p.15). Often when I mention a conference setting as a learning space for this 
journey, the conferences I refer to have been organized around the wānanga 
kaupapa.   
The wānanga by design is transformative, and everything that happens within 
the wānanga space is educational, personally healing and transforming. Wā means 
time and mostly wānanga requires a devotion of time, usually several days and 
nights. Sleep is usually optional and when I first attended wānanga, I removed my 
watch and turned off my phone. I wanted to dedicate the time and space purely to the 
activity that was happening until it ended. I am not sure why I wanted to do this, but 
it was something that I felt was the right and proper way. Almost as if I was 
following tikanga, I felt that it would be wrong to be concerned with the passing of 
the hands on the clock and I did not want this as a focus. I only noted the time in the 
meal break and when we finished the formal sessions, often I was surprised at how 
late it was, or how long we had been practicing. This was because the focus was on 
the learning. I was learning new ideas, words and movements. It was whole body 
learning. I enjoyed the immersion as I do not like having to rush around and being 
focused on being on time and the right times for doing things. This is most probably 
why I gave way to it so easily. This is actually my preferred way of being. It was as 
if the two different time space zone were separated if only for a few hours, and then 
we would come out of the Māori time space zone, returning to the Western time 
zones, the ones we have become accustomed to. Crisscrossing through worlds and 
spaces.  
I am at wānanga. I am not sure what to write. I was nervous at first. I'm 
not sure if I was invisible or just being ignored. No one wanted to talk to 
me when I arrived. One girl came and finally spoke. They showed me 
around. When it got started it was something I'm familiar with. Because 
of my experience with musical camp and choir, it was down to business. 
All work. Learning haka. Learning harmony. People keep checking that 
I'm ok, which is nice.  
(Kapa Haka Wānanga 1: 16. 03. 2013) 
Taonga 31: Invisibility of Self 
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By the end of each wānanga weekend, I recalled being thoroughly exhausted; 
it was hard to manage the learning along with all of my other responsibilities. I had 
the pressure of writing along with the family responsibilities. It meant that I had to 
miss weekends with my family. The wānanga learning environment is a challenging 
environment. It is turning the heat up on learning. This can effect wellbeing if the 
changes are too rapid, and exhausting, making it difficult to return to the normal 
everyday world, to the mainstream world. This challenged my understanding of the 
way of things, and people, causing a rupture between the self that is cultural and the 
world that is mainstreamed, and lacking in connections to feelings and community.  
Monday, the day after wānanga. I feel tired ... Sunday was a funny day I 
was feeling a little lost or out of it. It started early I woke up at 06:00 Got 
ready and went to breakfast. For me it feels like a spiritual retreat. Not 
much talking a lot of reflecting. Chanting. And helping in the kitchen. 
Being on marae is like being in an ashram ... Wow who ever would have 
thought that. We started with a tangi waiata it was like a chant ... it was a 
very intense experience. I wasn't immediately moved by it, however later 
when I was alone and silent. I began to feel sad for all the tangi I have 
missed. My granny, my great grandfather, my uncles. So many missed. I 
would have sung these before if our family had stayed a family.  I 
managed to pull myself together and get on but I was in a weird space. I 
started to feel inadequate and under confident. 
The feelings of doubt came back. Perhaps this was because of the 
discomfort of transformation. Perhaps this is the pākehā side screaming 
as it is silenced for another day, fearful that it will be silenced forever. Of 
course it needn't worry, I need this side to function in the pākehā world, 
to go to work, to teach pākehā ways and knowledge. It feels fake now, 
uncomfortable alien. Like I am preaching lies. Or being a cardboard 
person. "the forms need a date birth. Report to a Dr" In my head still 
playing "kororia ki to ingoa"  
(Kapa Haka Wānanga 1; 18.03.13) 
Taonga 32: A Plastic Pākehā 
The learning that took place within this space was always in a tuakana/teina, 
and little sister relationship. Where the big sister will guide the little sister through 
the learning, the processes, the tikanga, the cultural ways and anything else they may 
need. An important aspect of the group was the notion of whanaunatanga. This 
concept was used to bring all the group members together under the one intention as 
Māori together, whilst respecting the various hapū and iwi but putting aside 
disagreement for the purposes of gaining knowledge. This is because there still exists 
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some tension between the hapū and iwi, due to historical events where many people 
were killed, and ongoing contemporary concerns. The notion of whanaunatanga 
reminds us that we are all interconnected as Māori; in this way we are whānau, as 
descendants from Papatūānuku, earth mother. 
Experiencing all female wānanga brought a new dimension to understanding, 
knowing being and doing Māori woman. The Māori arts wānanga was an 
introduction to Māori women’s art. I was able to explore different aspects of what 
was important to Māori women through this experience. There was a real sense that 
women needed to stay connected to culture and that they do this through practicing 
the crafts of their ancestors. That it is important to have these items around their 
homes to remind them of who they are. For women well-being is related to the 
freedom to create something with others. To be able to take ‘time out’ to shift the 
focus to something other than the many demands that others have on them. Many 
women said that it was great to have the time to dedicate to their passion of art, and 
to discover new things about themselves in the company of other like-minded 
women. The space was a safe learning space. Women were concerned with feeling 
unsafe within the wider community, to express their true self. In many ways, women 
felt as if they often guarded themselves from others as a means of protection. I also 
have felt like this. Within this space though they could strip back the layers of actors 
and just be who they naturally are. This is also something that I have found on 
wānanga. For the first time, I felt as though I was with like-minded people, people 
who have the same vibration, the same ways of knowing. Feeling as though I belong, 
there is a sense of connection, and oneness rather than the otherness that I have 
always felt.  
Women talked of their many struggles that they have had with men, domestic 
violence and a lack of support for themselves and their children, reminding me of the 
work of Kainamu (2013). In a society, or community, which is experiencing, 
continued intergenerational trauma, historical trauma, men and women are fighting 
each other, further splitting and disintegrating the community. This is why Māori    
women feel called to heal these relationships with their men (Pihama, 2001), to raise 
successful Māori men (Clark, 2014). I find this induces sadness within me as I 
connect with the traumatic experiences of women and I feel an increasing importance 
for women to come together to strengthen each other. Through this process the well-
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being of the community is enhanced. Women are the carers and healers of the 
community and when women are healed the community is healed. Through this 
healing women are able weave stronger relationships with others, re-establishing 
their roles within the community, which have been denied or devalued through the 
traumatic processes of cultural disintegration. This is also the finding of Kenny 
(2006), who believes that women are the foundation of social change. Reclaiming 
their place and improving their lives through cultural strengthening enables the 
healing of nations and improves community well-being.  
 
Image Source: Whatu Manawa 
Taonga 33: Knowing and Doing Māori Arts 
Keeping the knowledge alive is a driving force for these wānanga. The spirit of 
our ancestors is strong in making sure we pass our knowledge onto the next 
generation and beyond. This knowledge is empowering. In a world where someone 
else creates everything we use, or eat, sometimes far from our homes, the knowledge 
of being able to create something for yourself that enhances your ability to survive 
and it empowers the spirit. Our ancestors, if seeing us now, must worry that we are 
useless at managing our own survival, if we could not buy cloth and clothes, we 
would be lost. This is the knowledge that nurtured and cared for our ancestors it is 
their gift to us. Sharing in knowledge with other women is empowering and it 
extends beyond the current generation or beyond ourselves, we do here and now, as 
our ancestors did for us and for our future.  
These learning spaces have been significant for this journey with many 
occurring spontaneously through the oneness of all things, the interconnectedness, 
the wairua, the spirit was moving my waka, from place to place. This too is tikanga, 
following the spirit guides and trusting in their care and protection. 
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Summary of Ideas 
A knowledge of tikanga is important to upholding the Māori self within the 
spiritual and physical realms, te ao mārama and te pō, leading to lifelong balance 
and well-being. With knowledge of tikanga there can a way to ensure that the 
balance between the tapu and noa is maintained. This balance is what contributes to 
the well-being of the individual and the community. As Māori people and in 
particular Māori women we are susceptible to the spiritual realm through my 
genealogical links to the spirit world. Greetings and the knowledge of protocol assist 
with maintaining well-being across these borders, the veil. This veil was once 
invisible to me, now I sense and feel its existence. Maintaining this balance on both 
sides of this veil enhances the well-being of the community. This is achieved through 
an expectation of behaviour and cohesion between the visitors and the local people, 
whether they are Māori or non-Māori. This community unity is important to 
maintaining healthy people and healthy communities. The central place of wellbeing 
for Māori personal self involves interacting within different worlds and the ability to 
stay centred while having sensory input from multiple ways of knowing, being and 
doing.                      
Songs, chants and haka, are important in connecting people with ancestral 
stories, these stories link to the gods and goddesses that all Māori people embody. 
Through these connections we discover our skills and our talents, we find out who 
we are and where we belong. This rootedness provides a foundation from which to 
build mauri ora, waiora, and well-being. We give voice to our inner Māori selves, 
where it is otherwise silenced within the Western world. It is through the wānanga 
an immersive learning environment that transformation and healing of the Māori    
self is enabled. This is strengthened through being with whānau and learning as 
whānau through whanaunatanga. For Māori women these spaces are both healing, 
and supportive, they give time out to women to be with their inner woman self within 
an environment where this is noa, safe and encouraged. This connection supports 
their spiritual growth, their emotional growth and their personal talents and 
attributes. Returning home from wānanga there is a feeling of replenishment of 
reinvigoration and inspiration to meet creative potential as Māori women, we are 
reconnected with the divine goddess that provide our knowledge, our spirit, 
improving overall well-being, wai-ora. This is why Māori women prefer to form 
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Māori women’s groups (Pihama, 2001). The newfound sense of Māori woman self 
carries me into the future, as I learn more about who I am as Māori women, and 
continue the journey towards understanding how knowing this self contributes to 
well-being.  
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CHAPTER 8: TINO RANGATIRATANGA, SOVEREIGNTY AND SELF -
DETERMINATION  
Pūrākau: The Need for Light 
Ranginui, and Papatūānuku lived in a tight embrace. They were so close that there 
was very little space and light between them. Their children would fight over the 
available space and one day they decided that they had had enough. They decided 
that they would kill their parents to let in the light and make room to be able to stand. 
After deliberating the dilemma they decided that they would try to separate their 
parents instead of killing them. One after another they tried to separate them but they 
all failed. All except Tāne-mahuta who lay on his back against Papatūānuku and 
placed his feet on his father Ranginui and pushed them apart until they were far 
apart, creating light and space in world (Royal, 2012). 
 
       
 
                Image Source: Tane Mahuta by Sheilaellen 
Taonga tuku iho 40: Tāne the Great Tree 
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Tino Rangatiratanga: Meaning  
Tāne was determined to take action regarding the needs of the people. He used 
his strength to enact social justice, which supported improved well-being for his 
family. This notion of self-determination is instilled within te ao Māori as a way of 
being. Being Māori means being concerned with issues of social justice and taking 
actions for the greater good. The words to tino means true, very, essence, value or 
significance, depending on the way in which it is used within a sentence. Rangatira 
is the name for the chief of the hapū, or iwi. They hold authority and knowledge, 
they are responsible for the maintenance of the people as whānau they are the weaver 
of the people into a cohesive functioning group, and they are essential for upholding 
the mana of the people. The notion of tino rangatiratanga appears in te Tiriti o 
Waitangi (Treaty of Waitangi), in reference to the absolute chiefly authority over the 
lands of New Zealand as Māori taonga (Indigenous treasures) (Hawksley & Howson, 
2011).  
When I embarked on this journey the notion of Māori sovereignty was an 
aspect of te ao Māori that I really knew nothing about. I had a limited understanding 
about the historical challenges faced by Māori people during colonisation. In many 
ways I believed the noble savage idea. I was raised with the non-Māori history, and 
my perspectives of treaty, and Kīngitanga were ignorant and limited. I had no idea of 
the impact it had on my own family nor did I appreciate the struggle of my ancestors 
for survival so that I may live to thrive within this modern world.  
There are complex historical factors that arise from early Māori negotiations 
with the British Crown that continue to traumatise Māori communities and families. 
The notion of the Crown is complex, although it is often used to reference the state, 
the Government or the British Royal power over the colonial population. Mclean 
(2008) found that in modern times the Crown sometimes represents an “apolitical 
entity quite distinct from the Cabinet Government” (p.35). The notion of the Crown 
within te Tiriti o Waitangi refers to the British Royal Monarch or his or her the 
representatives, such as the Governor General. In the case of the drafting and signing 
of the New Zealand Treaty, it was Governor William Hobson who acted on behalf of 
the Crown (Moon, 1999).  
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Te Tiriti o Waitangi, was a culmination of talks by the confederation of Māori    
chiefs and the British Crown. It was signed on February six, 1840. Not all Māori    
people were in agreeance with the signing of the treaty. Even today this is a 
contentious issue. All Indigenous people struggle for rights, although the struggle is 
similar, the historical experiences are so vastly different. Whilst the struggle for 
Māori people to reclaim sovereignty in New Zealand continues, I have reflected 
upon what sovereignty means to me as a Māori woman.  
During the early years of colonisation, my family was affected by the land 
wars and what is known as the musket wars. The musket wars of the 1820’s were a 
time of fractured tribal politics, due to the increased mana, of the musket. Some 
tribes took advantage of trading with European colonists to gain power and to take 
land from other tribal groups. This fighting forced the separation of my ancestor 
from her non-Māori husband. Her husband would later marry another woman, a non-
Māori woman. This I find is a common story, and as Kainamu (2013) points out 
many Māori women were believed to have died from broken hearts after their non-
Māori husbands left them for non-Māori women. As a woman this raised a few 
questions for me. Did my ancestor marry a non-Māori man by choice? Was it in her 
best interests or his? Or perhaps it was in the best interests of the whānau?  
The fighting that occurred during the early period of colonisation between rival 
hapū and iwi, is still discussed today. This historical fighting exists within the hearts 
and minds of Māori people today, and causes of continued social tension, as many 
whānau, were killed during these times. I have felt this tension within these spaces. It 
exists even within spaces where the kaupapa of whanaunatanga has been laid down. 
The notions of utu-ea, of balance, are strong and seek both the cost and the 
resolution, whether good or bad, it is reciprocation for the purpose of retaining or 
restoring balance (Mead, 2003). This balance was disrupted due to the introduction 
of the musket, and the power of the Crown. Disrupting the notion of kotahitanga, of 
oneness of all things, including the environmental entities, such as the sea (Keane, 
2013). 
I began by thinking about Māori symbols of sovereignty. What were they? 
How would I recognise Māori sovereignty, I struggled to understand what this 
meant. There were the obvious ones such as the flag, which bears the colours of red, 
black and white. This was a colonised way, the Western way of recognising 
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sovereignty. I began to think more deeply about the colours, rather than the flag 
itself. Immediately I was reminded of a whakataukī, stated by the first Māori King, 
Pōtatau Te Wherowhero, to his son.  
 
 
Kotahi ano te kohao o te ngira  There is but one eye of the needle, 
E kuhuna ai te miro ma te miro whero 
me te miro pango 
Through which the white, red and black 
threads must pass. 
A muri i a au kia mau ki te ture ki te 
whakapono ki te aroha 
Hold fast to the law, hold fast to faith, hold 
fast to love 
Hei aha te aha! hei aha te aha! Forsake all else! 
                                 Source: Kingitanga History; 07.04.15 
                             Taonga tuku iho 41: The Red, White and Black 
The colours of the flag have significance, and a long association with being 
Māori. Recall the creation story when before the world there was nothing. This 
nothing was called te kore, the void of potential being and it represents the male 
element. This is represented by the colour black on the tino rangatiratanga flag. Te 
ao mārama is symbolised by the white which also represents, harmony, 
enlightenment and balance. It makes the curling shape of the fern frond called the 
koru. This symbol represents new life, rebirth, and hope for the future. The red 
represents the realm of coming into being it is the female element. Red is earth 
mother, and is the colour of the earth from which the first woman was made 
(Ministry for Culture and Heritage, 2014). 
I knew these colours well. They had adorned my headband that I had worn as a 
young girl. I had purchased it as a souvenir during our family visit to New Zealand. I 
recalled a moment, which comes back to mind as a vision, of a day when I was 15 
years old and alone in my room. As I stood looking at the treasures on my dressing 
table I picked up my headband, I placed in on my head and made a very firm 
decision.  My decision was to wear my Māori headband every day from that day 
forward. I do not recall the why of the decision only the feeling of it. There was a 
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certain strength that I gained when I wore it; it was almost a feeling of defiance that 
no matter what people said or thought I would be myself. In that moment it was as if 
I was preparing for a time when I would proudly wear the colours of my ancestors.  
                           
                                                                      Image Source: ShopeNZed  
Taonga tuku iho 42: A Coloured Crown 
Reflecting on sovereignty was a difficult process for me. I was really 
struggling to find my place, my position and my voice on the notion of sovereignty.  
When I was asked the question I had been dreading. Would I march publicly in the 
street for Māori sovereignty? I had to think for a moment and carefully consider my 
response. I paused and took breath. I found the courage to answer, “Yes”. What was 
running through my mind? How could I not stand for sovereignty when so many 
Māori people remain imprisoned and disadvantaged? When even food security is an 
issue, in countries such as New Zealand and Australia there are Māori children going 
without food every day (Wynd, 2005, 2009; Gorton, Bullen & Mhurchu, 2010).  
In that moment I felt a sense of freedom from the ties that had bound me for so 
long. I am concerned about the fight for social justice for Māori people and other 
Indigenous people around the world, however thinking back to Kīngitanga and not 
fully understanding my responsibility as whānau, fills me with uneasiness. 
Throughout this journey I have often become aware of the tension between 
Kīngitanga, the king movement and sovereignty for all, some people regard 
Kīngitanga to be part of the problem. That is, the notion that all Māori people are 
able to gain their own sovereignty, retain their own mana rather than this being the 
single responsibility being left to the Māori King.  
The Māori Queen, (the late mother of the current King), was a much-respected 
woman who held much mana, the large number of people who attended her 
tangihanga, her funeral in 2006, is evidence of this. More than 430,000 people 
watched the televised coverage and there was an “outpouring of grief when Te 
Arikinui Dame Te Ātairangikaahu passed away” (Ministry for Culture and Heritage, 
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2014). I watched the funeral footage from my home, in Brisbane via the Internet, 
seven years after it had happened. Although, I was not present or aware of it whilst it 
was happening, I was able to experience it as if I were. I watched as her ceremonial 
waka was paddled up the river. Feeling the grief that was being expressed by the 
many attendees. I felt, through this experience of watching I was more connected to 
the history and to the Māori Queen  (NZonScreen, 2006). 
I am reminded now of a dream that I had early on this journey of self as Māori. 
This dream came to me when I had so many doubts about whether this journey was 
the right path for me. My dreaming was my motivation. I wrote this dream into a 
poetic form as way of expressing the experience. In the dreaming state I was greeted 
by a Māori Queen, who ushered me onto a stage where the Māori people were 
waiting for me to speak. 
I hear you, I don’t believe you  
You come to me in my sleep  
Are you real or am I manifesting you? 
You ask me, “are you ready?’  
I say “ready for what?” 
I look to you and see beauty and grace  
You smile and ask again “are you ready?” 
Your long dark wavy hair is flowing  
I say “I’m not sure” 
You say “it is your turn now, are you ready?” 
It seems an important task that requires a readiness  
I don’t think I’m ready  
You say “you had better be ready, now it is your turn” 
“Your turn to be proud and to be a Princess”  
You say again “it is now your turn”  
Then, you slowly move aside and you are gone  
I step forward  
In my mind there is doubt  
Is it really my turn?  
(Dreaming; 19.11.12) 
         Taonga tuku iho 43: Dreaming of Tino Rangatiratanga 
204 
204 Chapter 8: Tino Rangatiratanga, Sovereignty and Self -Determination 
This dream prompted me to explore the more deeply my relationship with the 
chiefly, Kingitanga Māori lineage. Messages that are experienced in dreaming or 
from spiritual dimensions sometimes cross over into this space and become 
confused. We have no way of telling if our dreaming messages are past or future 
experiences. The Māori world moves in and around all these aspects of space and 
time, sometimes simultaneously. I had to find a way to ensure my dreaming, 
although vivid and real, did not impact on the daily living space. To do this I found a 
Facebook support group to help me understand these experiences within the 
dreaming and spiritual realms. The group was developed as spiritual support for 
people who are learning about their individual Māori gifts. It was only a matter of 
having access to this supportive space that enabled stability to return and greater 
understanding to be achieved. As I established the normality of what I was 
experiencing it became easier to manage. These were experiences that I could not 
share within the everyday space.  
It was then that I learnt about the Tohunga Suppression ACT. The act passed in 
1907 aimed to address several issues. One concern was that powerful and 
charismatic tohunga; spiritual experts were gaining a large following and exerting 
their power over the people. The other concern was the terrible state of Māori    
health and the inability to access Western medical treatments, which were believed 
to be superior. Māori people were no longer able to freely practice traditional 
healing. Prior to the passing of the Act several tohunga, experts were imprisoned, 
accused of practicing sorcery or enchantment, or claiming any knowledge in occult 
or crafty science (Stephens, 2001). This is of ongoing concern to the health and well-
being of Māori people.  
Pere (2014) talks about the effect that this had on her work. I have found many 
social media sites where people are looking for meaning and support for their 
experiences within these spiritual realms. This is not unique to Māori people, there 
are similar concerns for Aboriginal and Torres Strait Islander people, in fact 
Indigenous people globally. This means that often the health experiences of Māori    
people, which may be partly or wholly attributed to spiritual causes, are 
misunderstood within the mainstream health and well-being sector. Many of the 
spiritual practices, which help people in need, are also misunderstood. There are 
many circumstances where a tohunga Māori spiritual expert is needed to ensure the 
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health of the person is maintained (Durie, 1998; Mark & Lyons, 2010). I wonder 
how this need is being met within Australia.  
Tino Rangatiratanga: Sovereignty in Daily life  
There are many stories that I am yet to hear, the death of my grandfather as a 
young man has meant that I was not able to experience life with my Māori whānau. 
The importance of elder’s stories in the process of understanding self cannot be over 
emphasised. It is through their experiences that we come to understand our position 
within our whānau. Kaumātua (elders) have an important role in Māori society in 
teaching and nurturing the young (Higgins & Meredith, 2011). When people are 
removed from the experience of learning from their ancestors it impacts on their 
understanding of whenua, their location, position and place within society and their 
understanding of sovereignty, their rights of self to belong to their whenua, as 
taonga.  
During a visit in Waikato I spent some time in the marae on campus at the 
University, in the wharenui, the main meetinghouse, which is called Te Aohurihuri, 
this literally means the world of turning over and over, or the world of reflection. I 
was privileged to attend a session regarding the house and its purpose, which was 
shared with arohanui, much love by Waititi (2014). We were asked to lie on the 
floor and look to the ceiling, the front and the back of the house. I lay there for a 
while, very relaxed, pondering the roof of the house, just being, within the space. I 
felt a healing, a calmness in connecting with the space of recovery. It is a symbol of 
the resilience of being Māori. Although it is not named after my ancestor, it bears the 
same name. I am from Ngāti Huri descent. It is a place that provides connection to 
the wider whanaunga, beyond my hapū and iwi. The house is directly under the 
mantle of the Māori King as is evident within the welcome (Mihi ki te Kīngi Māori 
me tōna whare tapu). The marae is a representation of the sovereignty of Māori as 
owners of the land on which the learning occurs.  
It was here that I also reconnected with the Māori child that has always existed 
within the self. This child was awakened by a presentation by Clark (2014), she 
reminded me of my childhood stories and of the importance of pūrākau, storytelling 
within te ao Māori. She shared the story of the Pāua, a sea creature with a shell that 
is a precious taonga. The Pāua is kaimoana, food from the sea. The shell is used for 
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the eyes of the gods within the carvings of the house. My Pāua shell I clearly 
remember, sat on my dressing table alongside my other taonga, my Māori doll, and 
my Māori headband. In fact the Pāua remains there today, on my dressing table. The 
Pāua in the story was a creature without a shell until Tangaroa, the god of the sea 
decided to give the Pāua a gift.  
Sad and lonely Pāua wants to be as beautiful as the other sea creatures. 
So Tangaroa (god of the sea) gifts him with colours taken from nature: 
“the coolest blues from the ocean, the freshest greens of the forest, a 
tinge of violet from the dawn, a blush of pink from the sunset, and over 
all a shimmer of mother of pearl.” However the other sea creatures 
become jealous and make fun of Paua, so Tangaroa coats him in a rock-
like outer shell, so that he can keep all his beauty for himself alone.  
(Tangaroa’s Gift (Te Koha ā Tangaroa) by Mere Whaanga-Schollum, 1990) 
 Taonga tuku iho 44: The Lonely Pāua 
The story of Pāua reminds us that the beauty is underneath and only the Pāua 
itself knows what beautiful gifts it has. It is not until it dies that the truth is revealed. 
Clark’s (2014) story healed a part of me that I had forgotten. I began to recall my 
connection to the Pāua as I listened to her story. This was the first time I had heard a 
Māori children’s story performed. A Pāua shell has been a part of my life since I 
turned twelve. I remember never wanting to grow older than twelve. I remember 
holding onto my Pāua shell, immersing myself into each of the colours, being 
transported into a meditation, to another place and time. It was in many ways an 
escape. I remember feeling that it was a comfortable space. My creativity existed 
within those colours, I used to call it my power shell, and I thought it gave me power. 
In a way it did, it connected me to my ancestral lands, to the sea, and to Tangaroa, 
the god of the sea. It was being in this marae that I remembered the safety, the power 
of the Pāua shell, and how as a girl far from the whenua, moana, of my people I was 
still connected. I was reminded why as women, we wear these colours on our body, 
not as jewellery, or decoration, in a Western sense. We wear them to remind us, to 
connect us to our ancestors and to connect us to our spirit. My Pāua earrings have 
been my most favourite during this journey. They enhance mana, mauri, and wairua, 
enhancing waiora, well-being.  
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Image Source: Researchers Personal Photography 
Taonga tuku iho 45: The Colours of the Sea 
When I think about the meaning of the Pāua, and its colours, to being Māori I 
recall the story that started this journey, the story of the eruption of Tarewera in Te 
Wairoa. It is custom to place the Pāua shell into the eyes of the ancestors and the 
gods within the wooden carvings that make up the Māori house. At Te Wairoa the 
local Māori people had been earning many silver coins from the tourist trade. People 
were coming from all over the world to visit the amazing pink and white terraces that 
were seen as an ancient natural wonder. The chief had gradually been replacing the 
shell in the eyes of the carvings with the coins that they had earned from the tourist 
trade. It was considered a very bad sign by the tohunga, the man who protected the 
spiritual integrity of the hapū. He predicted that something bad would happen to the 
village because of the breaking of tapu with the new practice. It was during this same 
time that the waka wairua, the phantom war canoe filled with the sprits of the 
deceased was seen on Lake Tarawera.  
On 31 May 1886, so the story runs, a phantom war canoe sped silently 
across the waters of Lake Tarawera in the shadow of Mt. Tarawera, the 
“Burnt Peak” of the Maoris, its outline ghostly in the morning mists that 
a wintry sun could not quite dispel. Eerie and uncanny though it all was, 
watchers had no difficulty in discerning the craft's double row of 
occupants, one row paddling and the other standing wrapped in flax 
robes, their heads bowed and, according to Maori eyewitnesses, their hair 
plumed as for death with the feathers of the huia and the white heron. To 
the terrified Maoris these were the souls of the departed being ferried to 
the mountain of the dead. But everyone knew there was no war canoe on 
the lake, which had borne no such craft in living memory”  
(McKlintock, 1966, para 1). 
Taonga tuku iho 46: Waka Wairua at Tarawera 
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This phantom waka has been with me on this journey, it has provided a platform of 
stability, it has kept me afloat and stopped me from going under, it helped to 
maintain a sense of balance, of waiora, well-being. In 2014 during my visit to 
Maketu marae, the ancestral house of the Tainui people, and an ancient place of 
learning that this waka would make its presence felt once again. I lay on my 
mattress, with my back against the carvings of my ancestors listening to a Māori 
scholar, a wahine kaumātua, a knowledgeable female elder, talk us through her 
understanding of being Māori, her whakapapa, her belonging in space and place. I 
listened intently as she meticulously introduced us to her long lineage. After she 
began to show a home video of the Māori Queens tangi, her funeral procession along 
the Waikato River. We were given instructions to watch the waka as it was rowed, 
through the swirling waters and up the river. I watched closely and carefully in 
anticipation of what was to come, as the waka moved across the water, I knew that 
that I was experiencing a sacred moment. I watched as a second waka appeared, this 
waka was going against the tide and facing a different direction. I immediately knew 
what it was, others did not know what they were looking for or perhaps did not have 
the faith to say what they were seeing. It was waka wairua, the spirit canoe, a 
phantom appearing alongside the funeral procession. The story of the footage had 
been passed around but no one had seen it, this was the first time the footage was 
shown publicly. I just happened to be there at the time, there are no coincidences, a 
message and a reminder of where I started this journey. The spirit waka, carried me 
from place to place and now it was taking me back to the beginning, signalling a 
completion of one phase of the journey, that is the journey of the self as student.  
Tino Rangatiratanga: National Days, Waitangi Day 
Thinking about the notion of sovereignty, I came across an invitation to 
celebrate Waitangi Day in Australia. Although these days of celebration had been 
taking place for many years, I could not recall having any knowledge that they 
existed. I learnt that every February six, New Zealand has a national day, and public 
holiday to mark the anniversary of the signing of the Tiriti o Waitangi. National days 
are usually in place to celebrate the foundations of the nation, and other events that 
are important to all people of that nation. In Australia there is no national holiday to 
pause for the celebration of Waitangi Day, it happens in many locations during the 
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weeks before or after February six. I decided that I wanted to attend a Waitangi day 
to find out what it was all about in Australia. As I reflected on the idea of attending 
the event what followed raised important feelings.  
There were two uncomfortable factors that I would need to 
manage. Firstly, to hold a Waitangi Day outside of New Zealand comes 
with its own tensions. This is not Māori land. Secondly I am so white I 
wondered if I would be shunned at such as large Māori event. I realised 
that I have fear of entering into exclusive events without permission. 
Would I feel like an intruder? I guess that I am used to country events 
that are marketed more as a whole community event rather that a festival 
for a particular cultural group. Does this make me Eurocentric? Perhaps? 
Or is it the Māori way? I would attend if I was invited or if I went with 
someone. 
(Waitangi Day; 10.02.14) 
            Taonga 34: Fears of Unbelonging 
 
I noticed how present my fears were and how they were still influencing my 
thoughts. I was working from my previous experiences of groups and the judgments 
I put upon myself and who I am. I was also reconciling my lived experience of being 
from Australia and coming to terms with the notion of the continued colonisation of 
the lands of Indigenous people. When is it ok to hold a cultural celebration of 
someone else’s land? Have the local people who should hold the mana, the 
sovereignty of that area been consulted? Am I being politically incorrect for 
attending? What does it even mean to celebrate Waitangi Day? I was still nervous 
about the outward notions of belonging, such as skin colour, eye colour, clothing and 
markings. The internal transformative changes that enable the strength of self as 
belonging within Māori world spaces were yet to take place.  
The school, venue was packed with cars. There were people and music 
everywhere. I am little nervous at first. I am way too conscious of 
myself. Something I have been living with my entire life. As a walk 
amongst and through the crowd, I begin to stand straighter I hold my 
head upright. I feel their energy boosting my mana. I question myself is 
this is your white ego? Do you think you are better than them? I 
consciously, mentally, feel around my body for the answer. I have been 
struggling with this ever since I first went to kapa haka. Is it mana or 
Ego! How do I know? The singing starts and I feel alive. My spirit 
begins to soar, I want to sing, and there is comfort for me in their voices. 
210 
210 Chapter 8: Tino Rangatiratanga, Sovereignty and Self -Determination 
I get chills when the Haka starts and I feel rejuvenated. I feel my warrior 
spirit wake up.  
(Waitangi Day; 10.02.14) 
Taonga 35: Feeling Connected 
Here it is important to note that it was early in 2014 and that I was still 
experiencing feelings of incomplete membership. That knowing, being and doing 
Māori was still very new. I was also experiencing, through doing and being rather 
than knowing, the ideas of mana and of mana wahine, strength as woman. As I 
grappled with the decolonisation of my brain and my body from the indoctrinated 
Western ideas of self, that the ego is central to self, with a super ego and an id. Ideas 
that were so ingrained they were subconscious, it was Bourdieu’s (1990) habitus in 
action. Ideas that are foreign in te ao Māori, yet I was still comparing what I was 
learning to my foundations of knowledge, rather than relearning being and doing. 
This notion of decolonising the mind and thoughts was also experienced by Taieb 
(2012) as he travelled into the world of his ancestors to rediscover the Berber self. 
Decolonising is central to mana wahine agenda (Smith, 2012; Pihama, 2001; 
Simmonds, 2009). This approach has also proved successful for Walker et al (2013) 
who applied the model by Laenui (2011) to support the development of an 
Indigenous women’s wellness project in Brisbane.  
I had begun to recognise when I was in the company of Māori people, which 
previously I would not have, and I was beginning to realise that I was not marked 
and so I could easily be un-identifiable as a Māori person. Which left me wondering 
about whether I would like to be marked, and if so, how? I recall that there are 
different experiences for those who are marked and those who are unmarked as 
Māori (McKinley, 2005). Marking of skin whether it is through colour or other forms 
such as tattooing can be an important aspect of the cultural expressions of self. Māori    
people have been marking their bodies with tā moko, a personal and sacred form of 
permanent body marking, since Mataora gifted the knowledge from the realm of the 
spirits (Jahnke, 2010). It is unique and easily recognizable outward representation or 
embodiment of the cultural self. The notion of authorised and unauthorised body 
marking, such as tattooing, is a concern that I have heard during my journey. This 
notion of authorisation relates back to the concept of tapu, the sacred, and restricted. 
If I could overcome these restrictions, tapu, how would tā moko, Māori markings 
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look and feel on my pale, pink, white skin. Considering the notion of Māori    
markings on white skin, there exists an awkward condition of both cultural loss and 
gain (Pritchard, 2001). This in many ways describes the internal battle that I have 
encountered. What is it that I am loosing?  What ways is te ao Māori represented 
within the non-Māori world? When I considered how I would represent the Māori    
self in an external sense, where others could make a judgment of belonging, when 
this journey began I really had no clue. I had to learn these things and the importance 
of external cultural expression, for internal well-being. How does marking change 
my experience of being Māori? 
Not marking myself enables me to choose when to be visible or invisible. I 
wonder if this is fair. That I expect to be accepted as Māori yet I can pass unnoticed 
within the mainstream world? Herbert (2011) explores these ideas and finds that 
often the light skinned Māori people hear racist and derogatory comments that are 
directed at others because they are unmarked as Māori. This has happened to me 
many times. The most frightening time was when I came into contact with a white 
male that was outwardly declaring his hatred for Aboriginal people and black people 
in general. I had come across plenty of racist comments before, but never hatred in 
this way. This was the one time when I really questioned how different my 
experience would have been if I was marked. My fear was, what if the person found 
out that I was not what they thought I was? My life long training in being white 
made my brownness invisible. This would change if I marked my skin. Then would I 
be making myself unsafe?  
There are many ways that we can non-permanently mark ourselves as 
belonging to culture. I recall attending an event for a gathering of women to 
celebrate International Women’s day. I was printing out the information and 
suddenly saw that we were asked to attend in traditional costume. I had no idea what 
that meant for Māori people and began to contemplate how I could best represent my 
culture. 
So what to wear? My items of Māori culture currently only consisted of 
those items, which are purchased by tourists, as that has been my 
experience of New Zealand and of Māori culture. I wonder what the 
other Māori people will wear. I know that they won't wear a flower, or a 
headdress. I know that there will be green stone, pounamu, and bone, 
Tiki perhaps. Maybe shell earrings or necklaces, red and black the 
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colours of the traditional costume. So I adorn myself in my greenstone 
bracelet, my shell necklace and some green earrings. I resist wearing my 
Kiribati headdress and necklace. I know that my appearance stands out. 
Sometimes I think it is because I don't have a strong sense of self as 
belonging to Māori that I feel even more uncomfortable. Sometimes I 
forget and then I see a photograph or a reflection and I'm shocked at my 
own whiteness.  
(Reflections on Dress; 04.03.13) 
Taonga 36: External Representations of Culture 
Thinking back to the notion of sovereignty, and the relationship between 
external marking and the strengthening the internal cultural self, I consider that it 
may often seem to the observer that this is an external performance of self. In many 
cases this may be a correct observation, however in my experience, it is not so much 
as a performance for the social environment as a performance in maintaining the 
ancestral links between self, others and the invisible world of te pō. This strengthens 
our sense of connection to people and place whether it is through the colours, the 
compositions of the stones, or the patterns of the markings. This leads to a sense that 
the self that understands these things, has a place within this colonised world, thus 
this enhances well-being through strengthening and supporting those aspects of self 
which are unique, inherited and invisible.  
Later I began to understand the significance of the korowai, a traditional Māori    
feathered cloak, as traditional dress and a symbol of sovereignty, of mana. I did not 
have a korowai. As I approached the end of my research journey, my mind looked 
forward to graduation, and I began to see many Māori students graduating. I noticed 
that they were wearing their unique, personal and beautifully feathered korowai over 
their academic gowns. My heart sank with a realisation that even if I could finish this 
journey, I would not have a korowai for graduation, and in many ways this seemed 
like I was failing. As I struggled to come to terms with this, everything began to fall 
into place and I had the opportunity to learn to weave my own traditional korowai. It 
was this experience of weaving that caused a shift in my thinking about the 
connection between mana wahine and tino rangatiratanga. My tauira, my training 
work took three months to complete, and included many hours in deep reflexivity, 
and internal dialogue. When it was completed and I wrapped it around my shoulders, 
I felt a sense of connection to my inherited strength, my mana wahine. I stood taller. 
 213 
Chapter 8: Tino Rangatiratanga, Sovereignty and Self -Determination 213 
I felt the pride of my work and my culture enveloping me, like a soft warm blanket. 
The warmth and the aroha, the love that was generated from my tauira, enabled me 
to feel the significance of being cloaked as Māori.  
Throughout my journey I have looked into the mirror and often dreamt of 
myself with a moko kauae. This was the vision I had for myself, as if I wore it in a 
spiritual sense. During a visit to New Zealand my mother and I had the opportunity 
to have a portrait taken in the colonial style, recreating the studio portraits of our 
ancestors of that time. This raised many interesting points. We endured the remarks 
of passers-by that thought we were not from Māori descent. We could overhear their 
conversations. There was no question of whakapapa and it was immediately assumed 
that we were non-Māori. This was something I have endured throughout this journey. 
For my mother it was a new experience and one that we discussed during and after. It 
felt like an insult to our ancestors and to our sense of belonging. Despite this we 
persevered and our portraits were taken, in Māori dress rather than colonial dress.   
 
 
Image Source: Soldiers Road Portraits with Permission 
Taonga 37: Mother and Daughter 
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As I look upon this photograph, it reminds me of the strength of my mother, of 
everything she has been through and the mana that she holds. I am reminded that 
many women come before me and after me. When I look at myself I see noa the 
normal, the unrestricted, it is how I image myself to be.  
Tino Rangatiratanga: Mana Wahine 
Mana wahine is concerned with the notion of Māori women’s sovereignty. I 
have never considered myself a feminist, nor have I ever been particularly, what I 
would consider, feminine. Throughout my life I have played the boy, I grew up with 
two brothers, and uncle and an aunty. My aunty was only three years older than me 
and I considered her my sister. I was always given the blue version of the same toy 
as my auntie, and I never really liked dolls. I spent a lot of time, playing armies and 
skate boarding with my brothers. Even though I attended classical ballet classes from 
the age of three, in my concerts I was the cowboy, the pirate, the bushranger, and the 
soldier. I was very rarely the female character. It was not until I began this journey 
that I began to feel a sense of belonging to not only Māori but also to woman. Palmer 
(2007) found that Māori girls rarely engage with the Western notions of the 
feminine, rather they identified more with their Māoriness. I wonder if this is what I 
was feeling.  
Sisters I am sorry 
I have never understood you 
I have at times rejected you 
Openly scorned you 
I was frustrated and annoyed by your weakness 
Your idle chatter your fake hugs 
I have rejected you preferring the company of men 
 
Sisters I am here now 
I am ready to understand 
I am saddened by the missed years 
Rejecting your company 
I want to fight for our rights 
To stand by your side 
Sisters teach me the way 
Show me how because now I am here 
I am a woman 
(Sisters; 30.10.13) 
Taonga 38: Belonging to the Sisterhood 
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As I began to embrace the notion of woman this piece came into being through 
the notion that I as woman was doing being self, as Māori woman. It was a reminder 
to myself, to stay strong, to follow my own path of inner wisdom as woman, this is 
mana wahine. Embracing mana wahine leads to a sense of freedom from the social 
expectations of what strong woman is, and who white woman is, through this I gain 
the ability to meet my human/Māori/woman potential.  
Dance woman dance 
Sing woman sing 
Fill your heart to the brim 
 
Laugh woman laugh 
Cry woman cry 
Be whom you are within 
 
Fly woman fly 
 
            (Woman; 14.12.12) 
Taonga 39: Dancing with Woman Self 
The theme of women being with women as an aspect of doing and being self 
was evident early in this journey, although throughout my life I had often avoided 
this type of situation. I had refused to join mothers groups or playgroups. I had 
avoided the school mums waiting outside the school gate. Not making eye contact, 
holding my breath and running for a clear path to exit.  
My first experience of women’s space occurred when I was weaving with a 
small group of women. Although no one had spoken about the fact that only women 
had arrived to participate in the lesson. There was a natural, calm flow of discussion 
and energy of healing. We talked about ourselves into being, into bodies, into space, 
into society. There was tranquillity in our group experience of weaving. Suddenly, 
there was an interruption, a rupture, when a pākehā, non-Māori man arrived late to 
join us. His entrance to our group came with a crash, shattering the serenity. I 
watched as he began to step on and over our weaving, something that is tapu. Then 
he proceeded to sprout all of his knowledge of weaving. Immediately demonstrating 
a lack of cultural awareness, accentuating his non-Māori heritage, undermining the 
principle of mahaki, the notion of sharing knowledge without flaunting or showing 
off (Smith & Cram, 2001).  
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Weaving was a gift to women through the goddess Hine-te–iwaiwa hence it is 
women’s business. It is a way that women enhance their mana, their strength and 
their pride, maintain mauri, their life forces and connect to wairua, to their spiritual 
awareness. So when a man enters an already sacred circle of women there is 
something disruptive about it. It is difficult to put into words, the shifting of the 
energy, however, I felt it that day. It is not to say that men cannot join in, but it is to 
say that once the intention is set and the space has been created as a female space 
then this enables a different experience. The energy shifted from an open nurturing 
vibration where there was an exchange of feelings, poetry and life story, to a more 
closed and silent space. This noticing, experiencing, showed me more deeply into 
these women’s spaces.  
It was within these women’s spaces that I learnt being and doing karanga, the 
calling. I began to use my calling voice. It is the woman’s voice that is heard at the 
beginning and end of any Māori ceremony. The karanga is the call that signifies to 
visitors that they may start to proceed onto the tribal grounds. This practice has an 
ancient ancestry, originating from the first call when Papatūānuku from Ranginui. 
She called out how much she loved him and for him to come back (Higgins & 
Meredith, 2014). For all her calling, he could not return, they had been separated by 
Tāne, their son, as creation story at the start of this chapter describes. The knowledge 
of her call was passed down through the goddesses to Māori women. The Māori    
television series Karanga (2014), interviews many kaumātua, who are teaching 
karanga. This series depicts exactly the way in which I was taught and speaks 
directly with the kaumātua concerned. It is a treasure to keep for future generations. 
Karanga is the unique vocal production of the vibration of aroha, of love that 
induces tangi, the mournful crying that enables healing. For Māori a way to restore 
well-being or to heal, is to tangi, is to cry, weep and mourn. Women can exist 
between the vibrations of the different worlds, it is a very tapu position, which 
requires a sound state of health and well-being, there are many restrictions placed 
upon the kaikaranga. However, as many marae are falling silent, because there are 
no kaikaranga to call, there is an urgency to introduce more women to the practice, 
awakening the wairua necessary for an effective karanga. 
I was blessed to be able to take part in this learning, a learning that I thought 
would never be possible, as I searched to find my voice as a Māori woman. We were 
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encouraged to select a whakataukī, randomly from a group of cards. This method is 
used because many women learning to karanga, do not have a fluency of language. 
Due to the sacred nature of the call, it can be worrisome for the kaikaranga, if 
mistakes are made with their te reo Māori or to be unsure of what to say. This 
enables the women to safely use te reo to develop their karanga. I selected a 
whakataukī; it said “kia kawea tātou e te rēhia”, (let us be carried away by 
amusement and entertainment). As I learn and practice the origins of the different 
voices, I feel the vibration moving through my body. I begin to find my karanga 
voice, learning how to bring it into being, to call out beyond this world, through the 
spiritual vibration. As I karanga I feel that the centre of all energy is the gut, 
bringing this voice from the pit of the puku, the stomach, producing the energy which 
travels through the heart and head and into the throat. As I read my whakataukī, my 
proverb for the calling again, I have a chuckle to myself. I am known for laughing or 
smiling when it is considered socially inappropriate to do so, such as at the 
announcement of a death. I am not surprised that I learn to karanga, a mournful cry, 
with such words that promote lightness, to be carried away with the spirit of joy.  
The kaikaranga should wear a long black skirt, black stockings and bare feet 
that are placed strongly upon the earth. This is the clothing of mourning, for the 
karanga is the calling of aroha, of a deep love and sadness to those who are distant, 
those beings that no longer hold a physical body. These aspects of karanga along 
with the language of te reo which is a spiritual language, awaken the wairua, 
bringing the spirit to life, this awakening brings with it tears, the tangi and the tangi 
heals. The kaikaranga is a healer of all people. For women to become healer is a 
natural fulfilment of their potential as women, bringing about an increased sense of 
well-being, of being well with self, of honouring self and being of value to whānau. 
The Māori woman as healer is a long tradition that has been inherited from the 
goddesses. The healing vibrations are also alive through the singing of the Māori    
flute, the instrument of the women, gifted through the goddess, in particular the 
kōauau. The haunting sounds are used for healing the body and the spirit, they 
karanga, call to the spirit world. The traditional musical scale is a quartertone scale 
the ancient moteatea, chanting were made of four notes. These make up the 
traditional chants, some have been adapted to modern scales and instruments while 
many stay unchanged. I recall the waiata aroha, the chant of love or mourning from 
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my kapa haka practice, I remember the healing that came from the vibration of the 
chant moving through my body, and coming into my body from those around me. 
Our kaiako, or teacher and mentor speaks with a love for her instruments.  
They are responsible for her healing journey, a healing from a childhood of 
abuse. As she plays the different instruments, the sound takes me to the lands of New 
Zealand to the rolling green hills and the mist that falls gently upon the water. I recall 
the cool wind upon my face as I close my eyes to travel. As my eyes open the kaiako, 
our elder, and the guardian of the scared sounds, finds a way to open my heart for 
healing. She ends her speech with the whakataukī that has frequently come to mind, 
on this journey “E kore au e ngaro, he kākano i ruia mai i Rangiātea” (I will never 
be lost, for I am a seed sown in Rangiātea). This whakataukī is an ancient proverb, 
and with the sound of the flute my tears begin to fall. Rangiātea is a spiritual place 
that is associated with Hawaiki, the ancient origin of the Māori people. It is also a 
spiritual place or realm. When Tāne ascended to the heavens to retrieve the baskets 
of knowledge they were suspended within a building called Rangiātea. The island of 
Ra‘iātea, has a very similar name, is an island off Tahiti in what is now French 
Polynesia (Royal, 2012), it is from here that many of Māori people of New Zealand, 
are thought to have descended. This whakataukī reminds me that I belong, I descend 
from somewhere, and I am not invisible. It teaches and reminds me that I matter. It 
helps to (re) enforce the mauri, the life essence that keeps me focused on doing the 
best that I can, being the best that I can, and gaining the knowledge that I need. My 
existence is as a result of the strength of my ancestors.  
Later, I would use clay to make the sacred flutes that had brought healing. It 
was during a Māori arts wānanga, gathering, the sacred space of learning with 
women, that I would hold, talk with and feel the musical instruments, the flutes.   
I love the feel of the clay in my hands, squishing it and moving it around. 
I play with it for some time. My group, the table of ladies that I am 
sitting with, decides that they want to make two flutes. We declare it the 
silent table so that the focus is on the work. After we kneed the clay we 
begin to mould it into shape. We use a piece of dowel and wrap the clay 
around to make the tube. I am making a Kōauau first. I haven’t yet been 
able to make a sound come from the Kōauau so I am a bit worried that it 
won't sing. I try to focus on making it the way it wants to be formed. 
Looking at how I can make the shape. It is quite an intense process. I am 
surprised when the teacher is able to play her flute even when the clay is 
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wet. I thought that it would have to be dry to play. As she quietly moved 
around the table, she played all our flutes, making them sing for the first 
time. When I first heard my flute it was a magical moment. I had created 
something that could come to life. Like the creation of the first women 
from the earth, Hineahuone, I created a representation of the feminine 
within the clay brought to life through breath. I began to add designs, 
patterns and shapes. I have no idea what to add. I wanted it be subtle. I 
didn't want to carve deeply onto the clay and create grooves. It was as if I 
was giving her tā moko. The inherited patterns, tattooing, I was marking 
its skin and not cutting away its being. I noticed that others did great 
carvings on their flutes, experienced carvers, I was in awe, feeling 
blessed to have witnessed the sacred process of carving.  
 
(Making Kōauau; 19.08.14) 
Taonga 40: Making Women from Clay 
 
                                                                   Image Source: Researcher Personal Photography 
Taonga 41: Making the Calling Tools 
Looking upon these pictures of myself working with clay, I see happiness. The 
feeling of the clay between my fingers connects me to the earth, to the first woman. I 
am reminded on the final day of the wānanga. We were working with pastels, and 
we began to draw Picasso style portraits, but those that incorporated the Māori 
worldview, through the Māori lens (see Taonga 1: self-portrait). I recalled my 
children bringing these same portraits home from preschool and I was a little 
disappointed that we were going to be doing something that a four year old would 
do. I began to realise why, working with the Māori child is so important to 
decolonising the mind to enhance healing. Activities that promote this are so 
important to knowing, doing and being Māori. As I read on down the page it says, “a 
great workshop to encourage and awaken the creative child” (Māori Arts Gathering, 
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Wānanga booklet, 15-17 August 2014, p. 9). This notion of growing the Māori    
child through the exploration of creative potential has been a theme throughout this 
journey. My colonised adult self was constantly trying to overcome this, as my 
immediate automatic reflex, a non-reflexive response was to place expectations on 
what adults should and should not be doing. This was a conditioned response, which 
occurs through a socialisation process within Western society. I had learned through 
punishment, either verbal or physical, the expectations of what it is to be an adult 
woman. I had to give myself permission to be in the moment, to enjoy the company 
of women using colour and to be creative together.  
Mana wahine is the very essence of these experiences, gaining strength 
through voice, through creativity and through reconnecting with our ancestral sounds 
and objects. Ancient objects that are recreated, by us, as powerful women, our voices 
are clear and they become stronger. Through the experience of women’s wānanga, 
learning spaces, we begin to talk the same language, we move in the same direction. 
We enhance the wairua, the spiritual essence and the mauri, the life essence, in turn 
strengthening mana wahine. As women reconnect with their spiritual voices, they 
begin to be seen and heard, they are uncloaked, and visible. This journey has brought 
me closer to other women and their stories. It is through their stories that I have 
gained more understanding about how I come to my current position. They also help 
me to understand my mother’s experiences. Kainamu, writes in her work entitled 
“Say our beautiful names: A Māori indigene’s autoethnography of women-self-
mother” (2014). 
Poverty would have been bearable if not for the abuses. Poverty and 
abuse and neglect are not necessarily said in the same breath. I saw 
poverty without abuse, people were happy. Our childhood lives featured 
violence and, my personal life included childhood sexual abuse and 
neglect. Growing up, I resented the burdens of family life and 
unhappiness, and wanted my mother to “fix” things for us all. For the 
child me, I saw the responsibility of protection as lying with my mother, 
my body came from hers, she was the connection to whānau and to the 
rest of the world (Kainamu, 2014. p. 2). 
Through her work I come to terms with the silencing of Māori women through 
the absence of their stories within records of historical events, the effects of the 
Eurocentric male dominance during and post–colonisation. Māori women were not 
considered worthy of glory and thus men were (re)positioned as central to Māori    
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storytelling (Johnston & Pihama, 1994; Kainamu, 2014). This was also the case for 
Māori knowledge where men were seen to be the keepers and gatekeepers of Māori    
knowledge. Now we know better, we must do better. The truth is we need both sides 
of the story to obtain utu-ea, balance, mauri ora, well-being. So as women we must 
add our stories to the knowledge, to the history, there must be her-stories (rather than 
histories) now, to heal the past, so that there will continue to be a future. We still 
fight against the multiple jeopardies within the hegemonic academic world of being 
Māori, woman, writer, mother, daughter, sister and nurse.   
Women create life and according to the storying of Hine-Nui-Te-Pō 
women created death, therefore women were the beginning and, the end, 
and all in between; women were the puna or well from which sprung life. 
Indigenous autoethnography is writing from the body of soulful, sensual, 
sexual and intellectual woman self; writing in ‘whole being’ is well-
being (Kainamu   2014, p. 29). 
However, I am reminded that the world of Māori women has been dominated 
and traumatised by men. This domination of Māori women is not only by Māori    
men but also non-Māori men. I have met many women that have been sexually, 
physically and emotionally abused. It seems as though the notions of Māori, woman 
and abuse cannot be separated. I feel as though the healing for many women is yet to 
begin. In my childhood abuse existed, it was there, not always in the forefront but 
always on the periphery. It was something I knew about and something I felt. It was 
passed intergenerationally through my mother. It has been difficult to feel worthy of 
anything good. When the mana or mana wahine, the power of Māori women is 
denied it stirs feelings of frustration. As I began to build my, mana as a Māori    
woman, I was also becoming vulnerable to having that newfound sense of self taken 
away and I was vulnerable to disempowerment.  
One of these instances in my experience of the disempowerment of mana 
wahine was occurred regarding the practice of hongi, the traditional sharing of spirit 
through the touching of noses and sharing of breath. As I have previously described, 
it is believed to have originated from the creation story of the first human, the first 
women. When the breath of life was given through the nose and Hine-ahu-one, the 
first human made from clay who gave forth the words, I sneeze therefore I live. 
Sometimes I was passed by for hongi, the touching of noses and the exchanging of 
the breath. I received a handshake and a kiss on the cheek instead. I watched as the 
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men were given this important greeting. This induced a feeling of invisibility, of 
unworthiness and a denial of the right of spiritual connection of Māori woman self. 
Having only recently found this strength and beginning to understand the 
importance, I was even more deeply affected to have it taken away. 
 Disempowerments are detrimental to the growth of mana wahine and the 
respect held for women across all Māori and non-Māori time spaces. I wondered how 
I would maintain and develop this newfound sense of mana wahine, as I journeyed 
into the future and beyond this writing. Finding voice is important to the progression 
of mana wahine, I had the opportunity to find my voice unexpectedly when visiting 
Auckland Museum. As Mother and I wandered around we found ourselves ushered 
into a spoken word-writing workshop. The session had been organised by Grace 
Taylor (2012) for the Navigating Spaces project. The workshop was for Māori    
children who had travelled from Rotorua to Auckland to participate in the navigating 
spaces project. Rotorua is the place of geothermal activity, geysers, mud pools and 
thermal springs. Not far from the Tarawera eruption site where members of my non-
Māori family and many Māori people were killed. The air is often filled with the 
pungent smell not unlike that of rotten eggs which is produced by the geothermal 
activity. 
I performed this spoken word poetry shortly after I had finished writing it. To 
our surprise there was a stage set up inside the display area within the museum. 
Cultural artefacts were surrounded me that had once belonged to my ancestors. The 
backdrop consisted of the Māori flag, the mountains and the river. My mother also 
presented her poetry, as did the children who were brave enough. Through this 
experience of being with Māori children I was able to remember my own Māori    
child self. In the shyness, the whakamā, of the girls, I remembered my own painful 
shyness and my inability to speak up, to speak out. In their words I remembered my 
own experiences of being a child in New Zealand. I wondered then, did we as a 
family create our own sense of belonging through our continued collective 
memories? This backwards and forwards remembering, gave me a sense of always 
belonging. I could see myself in the children. 
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Where I’m from, weeping willows hang with history 
Where I’m from, shadows on the river caste memories of the future 
Where I’m from, the fresh sour smell of rau fills the air 
Where I’m from, chocolate mixes with coconut flesh for Christmas 
Where I’m from, there are gentle warm welcomes to bring me home 
 
Where I go there are chocolate teapots that fill rooms for tea 
Where I go noisy seagulls fight over sweaty fish and chips 
Where I go playing kids, roller doors and sandy beaches hang together 
Where I go main roads lead to cows and freshly cut grass 
Where I go songbirds turn to parrots 
 
(Auckland Museum; 24.11.2012) 
                                                           Taonga 42: Talking into Place 
Summary of Ideas 
As I consider the breadth and the depth of tino rangatiratanga, of sovereignty 
and the notions of mana, wairua and mauri, I realise it permeates all of what it 
means to be from Māori descent. The debate and discussion around Te Tiriti o 
Waitangi and the politics associated are far too expansive for a full understanding to 
be gained here. I only touch upon the surface and as I journey deeper and for longer, 
greater insight is gained. There is one question that lingers with me. This is question 
is why Waitangi? Waitangi is a place on the North Shore of New Zealand. It is the 
location of the treaty signing. As I write the name I automatically understand it to 
mean weeping water. For me this would make a day called Waitangi day a day for 
mourning. The celebrations of Māori culture that take place on this day are 
confusing. If this is a day of mourning then the juxtaposition of the cheerful 
celebration against the name of the day is somewhat of a paradox.  
This notion of the eternal mourning is not unfamiliar to Māori people. It is 
represented in the Māori colours and the call of the karanga. For Māori women 
tangi, the healing tears are central to achieving mauri ora, for life-force wellness, for 
being well, or well-being. Creating spaces for tangi, for others, and for self, to shed 
the tears that heal can heal communities. Karanga and the ancient musical 
instruments provide the waka, to carry the living and the deceased through spaces of 
healing and guide them to mauri ora, to a state of well-being.  
This expression of mana is the essence of mana wahine, that all Māori    
women have access to through their genetic inheritance as Māori. This is what gives 
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them their much strength to take care of whānau, the immediate and extended family 
that rely on them to begin the weave that is completed by the whaikōrero of the men. 
Women build and heal communities. They are leaders within their hapū and iwi. Yet 
many Māori women have been written out of the history books through continued 
paternalistic approaches, which were instigated through the colonisation process. 
Through reclaiming the women’s voice through telling our stories, through 
practicing our cultural rights and responsibilities, the wairua of the marae, and the 
whenua, the sacred lands are awakened. Bringing manawa ora, life and energy back 
to the ancient lands of the ancestors.  
I have now found a voice, one that is uniquely mine, and one that celebrates the 
wholeness of my own being. Through being with, I have learnt to be with myself, I 
have reconnected those roots that were severed long before my own traumatic birth, 
through the intergenerational transmission of historical trauma. The following 
chapter takes me back to the beginning, to rethinking about self as cultural, finding 
and nurturing the cultural self. Then readdressing the questions that began this 
transformative journey of cultural recovery. Finally exploring how cultural recovery 
is important to overall health and well-being.  
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CHAPTER 9: CLOSING THE CIRCLE 
Introduction  
This chapter will bring the circle to a close, the completion of one cycle of 
breath. It is the final exhalation of the research journey. It will draw together the key 
findings of the application of the Kaupapa Māori autoethnography and mana wahine 
theoretical frameworks. It will explore the link between culture and self, and finally 
between culture health and well-being. My transformative journey of cultural 
recovery is my response to the Western, colonial dominance, of my cultural self. It 
provides opportunity for others to recover through their interaction with my story and 
through the creation of their own cultural recovery opportunities. Thus, the future 
applications of this research and the wider implications and of the cultural recovery 
process will bring this chapter and this thesis to a close. 
The Woven Product: Bringing it all Together  
My transformative journey of cultural recovery, te ao Māori, is a Kaupapa 
Māori autoethnographically-interwoven product of many meaningful, personal and 
public experiences and interactions. The resulting interwoven product becomes the 
key findings and conclusions of the research journey. These experiences and 
interactions addressed the self-questioning which arose throughout the culturally 
immersive experience (Mead, 1934; Falk & Miller, 1998).  
Autoethnographies challenge authoritative voices and reveal concerns that may 
be cloaked in secrecy, or subject to discrimination. They enable empowerment 
through examining relationships, raise social consciousness and promote 
understanding (Ellis, Adams, Bochner, 2011). As such they provide greater insight 
into the relationship between, self, society and culture. Autoethnographies take form 
as writing back to positivistic research methods, through reclaiming the Indigenous 
voice (Reed- Danahay, 1997; Smith, 2012; Denzin, Lincoln & Smith, 2008).  
As I undertook my journey, my waka traversed the waterways of my ancestors, 
Kaupapa Māori theory provided the culturally mediated lens, informing the 
epistemological, ontological and axiological approach, knowing, being and doing 
Māori (Pihama, Cram & Walker, 2002; Walker, Gibbs & Eketone, 2006; Simmonds, 
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Robson, Cram, & Purdie, 2008; Martin & Mirraboopa, 2003). In this way it 
embraced not only the knowledge of Māori, but also the embodiment of Māori, 
taking action as Māori for Māori people (Smith, 2012).  
Mana wahine enabled the foregrounding of woman self, recognising the mana, 
wairua, tino rangatiratanga of Māori women (Simmonds, 2011). Mana wahine is 
the notion that being Māori and being woman are intertwined (Pihama, 2001; 
Simmonds, 2011). My journey is a journey of recovery, of healing, as I set out in my 
waka and launching from the Kaupapa Māori approach I created a story of this great 
journey, my autoethnography. I take this waka on a journey of self, exploring the 
meaning of being Māori, locating the Māori self, carving out a space within the 
literature of self. I then foregrounded this self in the healing autoethnographic project 
as a journey into te ao Māori. This enabled me to address the questions, which have 
inspired and evolved throughout this journey with cultural reflexivity.  
Addressing the Research Questions  
In the Beginning 
In the beginning this research journey set out to explore the meaning of 
knowing, being and doing Māori women from the perspective of the ruptured self, 
upon the discovery of Māori ancestry. Setting out to answer the question of what 
does it mean to be Māori? This also brought forward the question of cultural 
responsibilities to knowing, being, and doing Māori? This linked to the notions of 
self as cultural, rather than culture being something that is outside self. The Māori    
self was both an external and an internal experience, which was different from that of 
the non-Māori self.  
My autoethnography empowered the Māori self through the examination of 
relationships, raising social consciousness and promoting understanding of the self as 
the object and subject of the research (Ellis, Adams & Bochner, 2011). In the 
beginning of this research journey I was confronted with questions of meaning and 
responsibility. There were many things that I interpreted through this journey about 
being Māori. Firstly, the process required a decolonisation of the self. This was the 
not the process of deconstructing the self, but a process of putting aside and silencing 
a self that was grown within that colonised world. This enabled insight into the very 
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nature of self. It was very different to that which I had come to understand as part of 
my education and my social experiences within the Western world. This also brought 
into clearer vision that this thesis was a Kaupapa Māori thesis. That it needed to be 
approached, viewed, journeyed and written through this theoretical and 
methodological lens. Putting aside one aspect of self enabled the silenced self that 
was always hidden beneath or cloaked to find voice and take a position of power.  
This was the Māori self, or the cultural self, which began to grow. It has shown the 
contemporary Māori self to be congruent with the Māori literature. In particular the 
work of Pere (1982, 1995, 2015), Durie (1995, 1998) who have developed and 
implemented Māori approaches to health and well-being within New Zealand. The 
outcome of addressing these questions was an ability to more clearly articulate the 
meaning of the Māori self. These understandings lay the foundation for a developed 
understanding about the notion of culture and self, as well as the applications to 
health and wellbeing.  
The Māori self consists of the aspects of mauri, mana, wairua, hinengaro and 
hau, which are interrelated within a complex weave. I considered how these relate to 
each other and I reflected upon how feeling and sensing are important to the self. I 
have summarised some of my interpretations below.  
 Hau was how the first human became animated. Tāne was bestowed the 
honour of this. All of the other self, life aspects travel on the hau.  Respiration is vital 
for human existence and it permeates to the smallest of structures the human cells. 
When Hine-ahu-one is animated she exclaims tīhei mauri ora.  Hau then is vital to 
being and to well-being, as hauora and it is vital to existence (Best, 1934; Durie, 
1994). 
Mauri is central to all other aspects of being; it is unique and could be likened 
to the psyche or ego (Pere, 2015). The mauri is partly socially constructed. The 
world and the people around us influence it. It consists of both male and female 
aspects, which change depending on the life positioning and circumstances.  
Mana is the divine authority. When the humans were created they were infused 
with divinity from Io the Supreme Being. Mana can also be socially constructed. If 
iwi are the bones of the whānau, then mana is the muscle that holds the bones 
upright, tall and with strength. It is the presence of power, a right to walk upon the 
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earth. Mana is inherited, as we inherit social positioning through birth order, the 
skills and talents of our parents and the strength of our whānau. It is also maintained 
by our presence within our community and the things that we do to make sure our 
communities and environments are strong healthy places (Royal, 2006; Whitinui, 
2014). 
Wairua is the spiritual energy that comes through birth, it is not attached to the 
body and it travels through time and space. Healing work is performed through 
wairua work. It is also existed as the waters of our body, the intra and extra cellular 
fluid.  All of our other systems operate because the wairua flows freely around the 
body, in our body’s water. Wairua is not bound, only by the hau, when the hau 
comes in and out the wairua stays within the body, when the hau ceases the wairua 
can be trapped outside of the body or within the body (Henare, 2001).  
Whatu manawa the gut is the sensing organ, it is through this that we gain 
intuitive knowing, sensing place. Communication from the gut moves through to the 
heart travelling via the wairua, the hinengaro the mind.  It is the sensing feeling, 
emotional aspect of self (Pere, 2015)  
Tinana the body is sacred, created from the earth and the stars. The body 
belongs to the physical world. All other aspects are housed within the body. It is the 
vessel that carries us through our time in the physical world. The female body is the 
Hine, created from stars and earth, connected to both mother earth, Papatūānuku, and 
sky father Ranginui (Pere, 2015) 
Ra is the sun the Divine energy, the spark that fuels the fire within, the warmth 
of the body. The warmth of emotion, aroha, and love without the spark the wairua is 
lost. If the wairua, spirit leaves the tinana, the body, and in the meantime the spark is 
lost the wairua may not return (Pere, 2015) 
Hinengaro the mind is an organ, but it is an active organ. It takes actions based 
on sensory input from the other levels of self. In whole brain thinking (Pere, 2015), 
the brain can sense the wairua and the tinana, producing actions accordingly. These 
actions may be creative, or logical depending on the needs of the situation.  
This is a foundational and simplified interpretation, however, it does point out 
the significance of the interrelation and of all aspects of self and the influences on 
overall well-being. Māori ideas of self are yet to be incorporated into the health and 
 229 
Chapter 9: Closing the Circle 229 
well-being sector within Australia to inform ways of understanding the needs of the 
ever-growing Māori community in Queensland.  
The Responsibilities  
What are my responsibilities? It is my responsibility to continue to support 
Māori culture, Māori language and Māori whakapapa, and to share this knowledge 
with the next generation. This I have been able to achieve throughout my journey, it 
has not always been easy. Some of my family members were not sure how to manage 
or deal with the new knowledge and not everyone is able to easily transform. I feel a 
responsibility to support Māori people to heal their own cultural wounds and to assist 
in the reunification of lost and uprooted people and their culture. I can achieve this 
through participating in and supporting community groups and workshops, which 
revitalise and support continued cultural practice.  
It is a responsibility to support and care for tribal grounds, to help keep the 
home fires burning, ahi kā roa. One way that I was able to do this was to become 
officially recognised and recorded as an iwi, Raukawa, member. Through this 
acknowledgement I enable resources to be delegated to the marae as a part of the 
tribal entitlements. This nourishes the whānau who keep the fires burning and 
enables a continued growth and revisitation of the marae and the grounds.  
In the Middle: The Cultural Self 
In the middle of this journey, the questions became more about how to 
reflexively locate the Māori self, the cultural self. This was important for enabling a 
wider dissemination and a deeper approach to the research process. It was a 
necessary step in locating and uncloaking the cultural voice. Like Māui, I ventured 
into the underworld, healing my relationship with fire, the fire that took my 
grandfather, the fire that killed my family at Tarawera. Like Tāne, I ascended to the 
twelve heavens to retrieve the sacred knowledge within the three baskets, so that 
humans could live well, they could have a sense of well-being, known as mauri ora, 
waiora. Following in the footsteps of my ancestors I journeyed in search of this same 
knowledge. Tāne was alone in his journey, but there were many others that fought 
against him and others that encouraged him; eventually he achieved his quest and it 
is because of this that I am able to follow in his example.  
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Tāne had many challenges along the way as I have. My first challenge, or 
wero, was to locate the self within consciousness. How could I reach this place where 
there were no social contaminations? How could I find out who I really was as a 
unique person? It was through the combined lenses of Kaupapa Māori, mana wahine 
and autoethnography, that I was able to locate the self that was cultural, internal and 
uniquely embodied. This is quite different to the way the culture is understood within 
contemporary models of health and wellbeing. Culture is portrayed as external to the 
individual as an external social determinant of health (WHO, 2016). In following a 
Kaupapa Māori approach, having whakapapa, determines your cultural heritage as 
Māori (Herbert, 2011; Te Rito, 2007). Therefore, culture is a component of your 
inherited makeup and as such, determines your health from an internal perspective; it 
is in your bones, your iwi and as woman in your womb, as birthing, hapū.  Following 
this line of reflexive thinking, I began to consider ways to reach this internal cultural 
self, a process of reflexivity aimed at removing those ideas of culture that were 
external to self would be required.  
Answering the question of how to reflexively locate the cultural self came 
while I was looking inwards, thinking through feeling self (Ellis, 2008) through the 
lens of Māori woman. This self sits as the centre of being as it is very close to the 
core of who we are as an expression of our cultural inheritance that can be activated 
or deactivated. The activation of inactive knowledge is what I would call, lighting 
the fire. It is the spark that warms, illuminates and grows to produce a healing, when 
it is nurtured, protected and controlled. 
I am reminded of the story of Māui and his grandmother Mahuika. When 
Mahuika the keeper of the fire, becomes enraged with Māui because of his deceitful, 
trickster ways she creates a destructive force with her power; reminding me that 
women will give generously but when pushed to their limits, can cause destruction 
and chaos. The cultural self can be located regardless of the individual’s background, 
it is an internal place which is unique to the individual, but one that has been shaped 
by external dialogues which have penetrated the inner core during vulnerabilities 
such as childhood development or even before birth such as in the womb. These are 
the intergenerational traumas, traumas that our body knows and feels but our minds 
have forgotten. It is not only through our minds that we find the cultural self; it is 
through feeling and sensing into the entire body. The heart, which is often central to 
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this notion, is interconnected with the gut, it is through the gut that we first sense our 
trauma, our knowledge. Our gut is our connection to our creation. Our umbilical cord 
was once attached to something greater than ourselves, to mother earth, 
Papatūānuku. In this case we are all one, we are all interrelated, and as we heal 
ourselves we heal each other.  
I considered a way to represent these concepts in a model where the cultural 
self is a central and an internal determinant of health (Taonga 43). The process 
begins begin with the acknowledgement that cultural self is inherited as an internal 
notion of personal self. My ideas were initially presented in a conference workshop 
in 2014, in Hawai’i. Considering this idea and using dialogical approaches to 
reflexivity from Bakhtin (1981) participants experienced, as I had, a way to locate 
the intergenerational and personal cultural trauma within themselves. Through this 
location and exploration of internal and external dialogue we moved to a place of 
healing. This experience validated my approach and also enabled me to give back to 
the international Indigenous community through the transference of a personal 
healing approach. This was a positive outcome for my autoethnographic journey that 
enabled the fulfilment of the key expectations of Indigenous research that it is for the 
benefit of the people.  
A location of self that is deeply embedded is also described by Brewer (1991) 
and Kingsley et al (2013), however, there is little regard to how the social world 
penetrates into that self, becoming habitus, even though it may be incongruent with 
the self that is cultural, that is the cultural self. This I suggest is the location of the 
cultural wound. I found that it was not possible to just think back to these wounds; I 
had to combine thinking back and feeling back to break through the habitus 
(Bourdieu, 2002), of the pre-existing colonised self. 
232 
232 Chapter 9: Closing the Circle 
 
Taonga 43: The Cultural Self 
To heal this culturally wounded self that was silenced and almost lost, required 
a willingness to work through all of the outer dialogical relationships while feeling 
into the cultural self, sensing the damaging effects to reveal the wounds that require 
healing (Pihama, et al, 2014; Wirihana & Smith, 2001). This is the place to begin 
such a journey of cultural recovery. It is this discovery or uncloaking of the cultural 
self and the personal, unique cultural wounds that enables an exploration of the 
physical, emotional and spiritual effects of social cultural trauma on health. This 
exploration is the beginning of the healing process. This contribution to knowledge 
will provide others with ways to think and feel about the relationship between self 
and culture and how they can be deeply embedded and deeply affected by trauma.  
Māori Women’s Self Space: Mana Wahine 
These questions developed into an understanding that notions of Māori and 
wahine woman where intertwined. My realisation or awakening to the knowledge 
that being Māori and being woman cannot be separated through the exploration of 
mana wahine, has provided a greater healing power than originally anticipated. The 
transformation often experienced by women within te ao Māori, points to this as a 
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significant finding. Through Hine-nui-te-pō, we learn the powerful ability of women 
to overcome adversity, to determine their own path; this space is unique and sacred.  
In thinking about space, and how I have negotiated different spaces throughout 
this journey, I was reminded of the words of Smith (2014, personal communication), 
that we are not in a liminal space or a marginal space; we are in our own space. 
When I think about the notion of being in our own space, a space of well-being that 
incorporates a balanced perspective of how as contemporary Māori people living 
within a complex world, we can achieve a sense of well-being, whilst remaining 
fluid and adjustable. Within this space, all worlds have input into the self; the senses 
detect messages and signals from all worlds, and we respond as needed to return to 
balance.  
The image below (Taonga 44) shows the central space as the ideal space of 
well-being. The worlds, which exist, are te ao mārama, te ao Māori and te pō, the te 
ao pākehā, the colonised world. This is the way I have come to understand these 
spaces as I move forward into the world through a centred positioning. Always 
shifting into one world or another, knowing that there is a space, which is balanced 
where we can negotiate all the four worlds skilfully. I have called this Takiwhā, 
which means space, with reference to whā, which means four, four winds, four walls 
of the house, and four worlds to navigate.  
 
Image Source: Researcher Personal Photography 
Taonga 44: The Centred Space/Takiwhā 
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I have learnt that as people with Māori ancestry, whether we choose to 
acknowledge it or not, we are infused with a different sense of the world. For me this 
has meant always seeing alternative perspectives to the people around me, having 
access to different realms from which to access knowledge, which has given me clear 
knowing when others are confused or misguided. To understand our inner selves 
more thoroughly, there must be an exploration of our ancestral past, present and 
future. For women this means engaging in the ways in which Māori women find 
their voice restoring and enhancing their mana and awakening their mauri.   
Kaupapa Māori, Healing and Well-being 
Then there was the question of how does self transform through a Kaupapa 
Māori immersion leading to cultural recovery, healing and well-being? This 
autoethnography provided an in-depth account of the lived experience of cultural 
recovery as self-transformation for the development of a cultural identity, providing 
insight into the personal and community troubles that stem from intergenerational 
historical and contemporary cultural trauma. Furthermore, it provided a unique 
opportunity to explore the self as an object of cultural transformation enabling insight 
to processes that occur during the cultural recovery experience. There is limited 
literature pertaining to this type of personal cultural healing and transformation in 
particular the intersections of plural identities as researcher and participant, the 
coloniser and the colonised, the white Australian woman and Māori woman (Reed-
Danahay, 1997; Smith, 2012). Until recently, when researchers such as Pihama et al 
(2014), Walker et al (2013) and Kainamu (2013) began to write about cultural 
trauma and healing as an important component to Māori health and well-being, very 
little research existed which could inform my research journey. My research has 
given voice and attention to an emerging approach to understanding the disparity that 
Māori and Indigenous people face when it comes to their health and well-being 
outcomes.  
Experiencing my transformative journey of cultural recovery, te ao Māori 
world has enabled me to understand more clearly the requirements for Māori well-
being. Whakapapa connects me to people and place, across and through time and 
space. It is clear that understanding the meaning of being Māori begins with knowing 
whakapapa, it forms the foundation of self as belonging (Herbert, 2011; Pohatu & 
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Pohatu, 2011; Smith, 2009). Exploring whakapapa and being with Māori people, is 
being with whānau, through whanaunatanga, we are interrelated, when we are 
together, for the same kaupapa, agenda, we are whānau. Being with hapū is 
nurturing of the wairua, mana, mauri, the hau, it helps to connect all of these aspects 
of the lived experience of being Māori, the Māori self.  Without this connection we 
are disconnected from tūrangawaewae, our place to stand, meaning that we have no 
roots, no foundation from which to begin to position ourselves within this 
contemporary world (Royal, 2012). This impacts on mana, our inherited mana 
through our birthrights into whānau; this is silenced meaning that our sense of self is 
incomplete, and there is unrealised potential for well-being and success. When we 
separate from place, our internal self-world lacks sensory input, thus the sense of 
well-being through connection to the environment is depleted. 
Maintaining a strong sense of well-being through upholding the mana of my 
birthrights leads to feelings of wholeness. The connection to the land through 
sensory experiences, shifts, and transforms the self-world relationship. Through the 
knowledge of kotahitanga, of oneness, we learn that when we are grounded in our 
relationship with our whakapapa and with Papatūānuku, we can be connected in 
other places (Pere, 2015). When we know we are rooted in mother earth, and we are 
able to understand this relationship we are able to relate better to other Indigenous 
peoples. People connect to place through these relationships, whether they originate 
from that place or not.  
Language is central to worldview, stories or pūrākau have been passed 
intergenerationally through language, transferring knowledge from one generation to 
the next. Te reo Māori has been shaped by its historical past, and colonisation has 
had a profound impact on the Māori language and continues to work against its 
growth and development (Herbert, 2011; Walker et al, 2013). Many Māori people 
are answering the call to engage with te reo Māori which is often seen as central to 
Māori identity. Te reo in many cases is seen to be more important to identity than 
appearance, as it enables social recognition through the language of whakapapa; it 
also shows empathy and a respect for te ao Māori, and enhances mana. For many 
people like myself it is a spiritual quest for wholeness of self; there is a sense of 
something missing (Kukutai, 2004; Webber, 2008). Like many issues of social 
justice, access to language requires negotiation, systems that promote language as a 
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benefit to well-being need to be in place, and emplaced within the social 
environment, that is, is has a specific, relevant and legitimate place, so that learners 
are provided with adequate support. The learning of language is a spiritual 
awakening and comes with transformative changes in sensing and perceiving (King, 
2009). Decolonising the mind, the spirit and the body requires a breaking down of 
the protective barriers to find the soul wounds or cultural wounds, before regrowing, 
reconnecting, and healing can begin.   
There is no doubt that learning a new language as an adult is difficult, 
particularly if access to resources such as face-to-face classes is limited. 
Intergenerational oral transmission of knowledge is successful in building language 
resilience, in particular if it is accompanied with a sense of pride and with positivity. 
There is no doubt in my mind, in my heart and my gut, that understanding te 
reo is fundamental to understanding and participating in te ao Māori. Breaking 
through arguments of who is plastic and who is not, and who is more Māori than 
someone else can be resolved by taking responsibility for our own learning and by 
stepping forward to answer the call of our ancestors. This is fulfilling the hopes and 
dreams of our ancestors and the expectations of whakapapa. It is continuing to share 
cultural knowledge by engaging our children and grandchildren in the knowledge of 
their whakapapa. This enhances the well-being of whānau through increasing the 
mana of whānau, and enabling the movement of wairua. Once mana is increased, 
mauri is enhanced, increasing self-determination towards health and well-being. Life 
path choices are influenced by life force strength, which comes about through whole 
self-being, or mauri ora, well-being.  
Tikanga Māori is important to upholding the Māori self within the spiritual and 
physical realms, te ao mārama and te pō (Metge, 1995; Williams, 1998; Gallagher, 
nd). With knowledge of tikanga there can a way to ensure that the balance between 
the tapu, sacred and noa, normal is maintained, it is customary lore that informs and 
governs behaviour. Maintaining balance through tikanga contributes to the well-
being of the individual and the community. Tikanga is deeply connected to 
spirituality and is central to Māori well-being. It is this aspect that is very 
misunderstood and underappreciated within the Western health arena. Christianity 
cannot substitute for Māori spirituality, however, there are many Māori people who 
have negotiated these complex worlds (Mark & Lyons, 2010). Further exploration is 
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required to gain understanding of how deeply Christian Māori people navigate their 
spirituality towards a sense a well-being as Māori.  
Songs, chants and haka, posture dances, are important in connecting people 
with ancestral stories, these stories link to the gods and goddesses that all Māori    
people embody. Through these connections we discover our skills and our talents, we 
find out who we are and where we belong. We give voice to our inner Māori    
selves, where it is otherwise silenced within the Western world.  
Tino rangatiratanga permeates all of what it means to be from Māori    
descent. The debate and discussion around Te Tiriti o Waitangi are complex and I 
only touch upon the surface within this journey. This notion of the eternal mourning 
is not unfamiliar to Māori people. It is represented in the Māori colours and the call 
of the karanga. For Māori women tangi, the healing tears, are central to achieving 
mauri ora, for life-force wellness or well-being. Creating spaces for tangi, for others, 
and for self, to shed the tears that heal, heals communities. Karanga and the ancient 
musical instruments provide the waka to carry the living and the deceased through 
spaces of healing and guide them to mauri ora, to a state of well-being (Phillips, 
2003). When women are healed, communities begin to shift from a place of trauma 
and survival, to healing. Māori women must move from the margins and claim their 
spaces; they must demand visibility, enhancing their mana. The movement of wairua 
is central to Maori women’s experiences of self. Emotional well-being is experienced 
through feeling and experiencing emotions, the whatu manawa; tears mean healing 
within safe healing spaces.  
Women build and heal communities. They are leaders within their hapū and 
iwi. Historically women’s roles in society were downplayed, slandered and 
disempowered within many of the stories (Gordon-Burns, 2014). Through reclaiming 
the women’s voice through telling our stories, through practicing our cultural rights 
and responsibilities, the wairua of the marae and whenua, are awakened bringing 
manawa ora. As we carry this forward into other worlds and other places, we take 
this healing spirit with us. Through kotahitanga we support the well-being of 
Indigenous cultures throughout the world. There is a responsibility to ensure the 
overall well-being of whānau, whether they be direct, extended or through 
whanaunatanga within the Māori community in Australia.  
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Towards the End: Where am I Now  
Finally, the questions that were raised were, what is my position now that I have 
been down this path of cultural recovery? What is the meaning of self now that I am 
recloaked as Māori? There are many moments or memories in my life, which have 
been revaluated during this journey. My memories have been reengaged with, to 
achieve a new understanding. I have relived these moments through a different lens 
and because of this, I now have more understanding about how they have contributed 
to my sense of self. Now that I have experienced the transformative processes for 
myself, I am now in a position where I can offer support for others. The process of 
Mauri Moe, Mauri Oho and Mauri Ora as described by Pohatu and Pohatu (2011), 
and explored in chapter four of this work, is a never-ending cycle through life. Now 
that the research journey is over, what happens to the life journey? The period of 
Mauri Moe, the final stage of withdrawal to write in this thesis journey began in 
January 2015 when the withdrawal to write commenced. This was a necessary 
isolation. It was not until I began to realise that completion of the completion of this 
thesis and graduation was possible, that I began to feel the sadness of not having a 
korowai, a cloak to wear at graduation. The korowai to me represented the final stage 
of the healing process, and without it I felt that I had not reached the top of the 
mountain of my journey of recovery. When the opportunity arose late in 2015 to 
learn how to weave my own cloak, it was the beginning of the shift from Mauri Moe, 
the dreaming, writing and isolation stage, to Mauri Oho and awakening and a re-
engagement. As I finish this thesis, I am weaving my first full korowai and with 
every aho and feather, there are new lessons. I am still neither one nor the other, but I 
am content to be who I am. I have more respect for my unique talents as a border 
walker, someone who is a bridge between people and cultures. I will continue to be 
humble, and to listen to my ancestors. There is a clear direction forward to continue 
to build partnerships within the Māori community in Queensland, Australia and New 
Zealand; to gain further understanding of the needs of the Māori community and to 
support the strengthening of community through encouraging and enabling many 
voices to be heard. 
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Wider Implications: Kaupapa Māori as Cultural Recovery  
This journey has proved greater understanding of the Māori position within 
Australia and the relationship between subjective well-being and health. It has 
provided insight into mechanisms, which could reduce the impact of 
intergenerational cultural trauma on the health outcomes of Māori people. The 
cultural recovery process was difficult to experience, however, with Kaupapa Māori    
theory and methodology guiding the way, I was able to stay aligned with the research 
focus and maintain a holistic balanced experience of the cultural immersion.  
The question is how would this experience be if it were not a research journey? 
I believe that using Kaupapa Māori theory as a framework to develop cultural 
recovery programmes would provide a sound foundation to a holistic approach 
recovery and healing. However, it is not intended to be a fixed guideline but a 
launching point through which a holistic approach can be developed based upon 
individual, whānau or community needs. This approach would also benefit from the 
autoethnographic writing and talking approach that I have explored, which locates 
the unique cultural self, enabling personal and whānau transformation, recovery and 
healing. This process of talking and writing through experiences with others assists 
with the interpretation and integration of knowledge and self. The reflexive process 
deepened the learning and protected against becoming overwhelmed, or lost within 
the transformation process. Taking part in all aspects of Kaupapa Māori theory 
enabled me to gain a holistic perspective of te ao Māori. This research affirms that a 
secure, whole, healed Māori self is a fundamental principle for Māori and a 
foundational element of well-being (Pere, 1984; Henare; 1988; Durie; 1998; Ratima, 
2010); that engaging in just one principle of Kaupapa Māori theory would be 
insufficient in achieving the goal of healing intergenerational trauma.  
Through my experience of this cultural recovery journey it is clear to me that 
there are several complex factors, which contribute to the overall health and well-
being for Māori people. These include but are not limited to:  
• Understanding the Māori self as internally and externally culturally 
different. 
• The interconnection of all things e.g. people, place, spirit, wind, water, 
sun and fire.  
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• Understanding notions of Māori timespaces e.g. simultaneous past 
present future, the world of light and the world of dark 
• Recognising the significance of the female and male, knowledge, spirit 
and roles, the balance of working together 
• Practising the knowledge of the ancestors, in innovative and 
contemporary ways  
• Understanding feelings of shame, anger, embarrassment, whakamā, and 
how to manage them  
• Maintaining the inherited right freedom, power and agency to enable 
whānau-determination of goods, needs and services 
• Well-being is not a fixed state, that there are phases of well-being, and 
that each phase has a purpose and requires respect and understanding 
 
Cultural recovery should be considered alongside other services that aim to 
improve the health outcomes for Māori people. Until intergenerational trauma ceases 
and cultural wounds are healed there, will continue to be negative health and well-
being outcomes for Māori people.  
There are benefits from re-thinking culture as an internal determinant of health. 
With this in mind we could begin to recognise that all humans come from an 
inherited sense of who they are, strengthening the connection of self to place. This 
reconnection of self to place enhances a sense of well-being obtainable from place 
and enables a belonging beyond the notion of today’s moment. We are able to 
reposition ourselves within the historical and future context of humanity, re-
establishing purpose and agency. This enables a break in the cycle of trauma, which 
makes way for healing potentials improving health and well-being outcomes.  
Limitations and Challenges 
This journey is a personal subjective journey. While there are many women 
and men who continue to walk beside me, not all of their voices could be heard in 
this work. Similarly not all of my stories were shared. The work could have moved 
in many directions. Like any research project, this journey was limited to the time 
and place that it occurred as well as personal costs, family and financial 
commitments. However, it has provided many avenues for future research, and raised 
many more questions.  
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Lack of fluency in language also meant that I was only able to access resources 
that had been translated. Written works that are solely in te reo Māori, were not 
accessed due to translation constraints. However, I was able to access this knowledge 
during the te reo Māori conference He Manawa Whenua, where translation was 
provided for the te reo Māori presentations. I was only able to spend limited time 
within the libraries in New Zealand accessing historical information; there is much 
more work to be done in this area. Similarly, I was limited to the time I could spend 
on marae with my direct whānau due to access and distance; this is also an area for 
future research.  
The Journey: Kaupapa Māori Autoethnography 
My research journey has not been easy and there have been many challenges. 
From the beginning there were the difficulties in finding supervision; beyond this 
taking an alternative approach to mainstream public health notions of research 
caused many areas of contention. This became particularly challenging in the early 
stages of the research journey when my transformation was only beginning and the 
heat of the journey was turned up. It was my many visits to New Zealand that kept 
me moving the waka forward. With every visit I received new insight, new advice, 
support and encouragement. I began this transformative journey with much 
uncertainty about where I was heading, along the way taking unexpected turns and 
trusting in the process of exploration, discovery and learning, where the relationships 
I formed and the experiences along the way where both subjects and the objects of 
the research.  
To study being Māori in Australia from a personal perspective was never going 
to be easy. Many students have chosen one aspect of being Māori to explore, I often 
wondered if I was being too ambitious, taking on all four Kaupapa Māori    
principles. However, without the holistic approach many levels of understanding 
could not have been reached and much would have been left in the unknown. There 
is no doubt that this approach increased the intensity of the transformation and the 
journey.  
Autoethnography has continued to gain recognition throughout my research 
journey, and as more evidence was published it became a little easier, however, there 
remains many challenges for students. Receiving critique on something you have 
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experienced and has profound meaning that may or may not be relevant for the 
reader can be difficult. It is important to remember that whilst all stories matter, only 
some can be in the final writing of the thesis.  The problem is how do we choose? 
How do experiences and stories evolve into something more than what they seem? 
Who should decide?  
Kaupapa Māori research is rarely undertaken within Australia, as it is an 
emerging research approach. Although it was important to take this approach it was 
not without challenges. Supervision and review was difficult as there is limited 
expertise within Australia. This is enhanced by the complexity of the research 
training systems, including funding across institutions, whereby any external 
supervisors are not funded to support student progress. Despite these challenges, this 
thesis has contributed to a wider understanding of Kaupapa Māori and its value 
outside of New Zealand. Māori people living in Australia continue to seek out ways 
to stay connected to mātauranga so that they may gain a sense of well-being within a 
non-Māori time space and place. Kaupapa Māori research will continue to grow in 
significance as the Māori community within Australia strive for cultural healing and 
the restoration of mana, agency and cultural autonomy.   
Dreaming of the Future  
As this journey comes to an end, so it begins again. The cycle or mauri, which 
is sometimes, dull and sometimes bright, sometimes cold and sometimes hot, 
changes with the rhythms of life. How we support these changes keeps us moving 
either towards or away from well-being. Now that this isolation for writing is 
complete, I find myself asking more questions. Where will I go now? How can I stay 
connected to whānau? Will my children remember this journey? How will they make 
sense of this writing in the future? What are the outcomes of the groups and projects 
I have been involved in? 
There is more knowledge to be gained about how the transnational identity is 
maintained by Māori people in Australia. The links between Māori disadvantage in 
health status and cultural trauma requires further exploration. Access to 
opportunities, for Māori children and adults living in Australia, to engage with their 
cultural self, so that mana, mauri and wairua are enhanced could cause a shift from 
survival to recovery and healing. The increased understanding of life purpose 
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through enhanced understanding of te ao Māori may lead to increased self-
determination and sovereignty, leading to changes in life choices thus shifting the 
health and well-being of Māori people in a positive direction. 
Strengthening and supporting Māori women and mana wahine is important to 
enhanced community well-being. This can be achieved through supporting Māori    
women and men to work together, thus strengthening the whānau, the family unit. 
Although it is clear that spaces of separation are also required to enhance the hau, the 
breath, the life energy, of Māori women so that they rejuvenated, bringing this 
energy back to the whānau. 
I continue to weave my korowai, weaving my cultural self into being within 
this time and place. Like Tāne, I have reached the peak of my journey, the top of the 
lofty mountain, where I wrap myself in the offerings of Papatūānuku, my korowai, 
what was once uncloaked as a brown secret is now (re)cloaked as Māori woman.  
Dissemination of the Research Journey  
Book Chapter 
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RESEARCH'TEAM'!
Principal!Researcher:! Melissa'Carey,!PhD!Student!
Associate!Researchers:! Dr'Julie'King'''and'''Associate'Professor'Mark'Brough'
! School!of!Public!Health!and!Social!Work,!Faculty!of!Health,!Queensland!University!of!Technology!(QUT)!
! Dr'Catherine'Demosthenous,'Director,!Research!Crowd!
!
DESCRIPTION'
The!purpose!of!this!project!is!to!learn!the!meaning!of!being!from!Māori!!!!descent.!I!am!considering!how!being!connected!to!
my!Māori!!!!self,!community,!heritage!and!culture!impacts!on!my!identity,!health!and!wellbeing.!!
!
You! are! invited! to! participate! in! this! project! because! you! are! assisting! me! with! learning! about!Māori! ! ! ! culture! and! the!
meaning!of!being!from!Māori!!!!descent.!I!am!interested!in!learning!Te!Reo,!tikanga,!kapa!haka!and!whakapapa.!You!may!also!
like!to!share!your!story!of!cultural! identity.!This!might! include!stories!about! learning!Te!reo,!pepeha!or!ta!moko.! I!am!from!
Ngati!Huri,!Ngati!Raukawa!descent!and!my!Marae!is!Pikitu!Marae!in!Te!Waotu,!New!Zealand.!!
!
PARTICIPATION'
You!may! like!to!share!your!story!for!the!study.!You!can!contribute!your!story!any!way!that!you! like.!This!might!be!through!
talking,!writing!or!in!another!form.!You!may!also!like!to!appear!in!photographs!or!video!with!me!as!I!undertake!this!journey.!
Your! story,! photographs! or! any! other! contribution! may! be! used! in! academic! publications,! conference! presentations! or!
community!presentations,!if!you!agree!to!participate.!You!will!be!able!to!decide!what,!when!and!how!you!contribute!to!this!
study.!You!will!not!be!identified!by!name!during!presentations!or!publications!relating!to!this!project.!!
!
Your!participation!is!entirely!voluntary.!If!you!do!agree!to!participate!you!can!withdraw!from!the!project!without!comment!or!
penalty,!if!you!no!longer!wish!to!contribute.!If!you!withdraw,!on!request!any!identifiable!information!already!obtained!from!
you! will! be! destroyed.! Your! decision! to! participate! or! not! participate! will! in! no! way! impact! upon! your! current! or! future!
relationship!with!QUT,!the!research!team.!
!
EXPECTED'BENEFITS'
It!is!expected!that!this!project!will!not!benefit!you!directly.!However!by!telling!your!story!you!may!be!able!to!help!others!who!
are!going!through!a!similar!experience.!By!finding!out!about!how!cultural!recovery!works,!we!will!be!able!to!find!better!ways!
to!help!the!community.!The!information!gathered!for!this!project!may!contribute!to!the!development!of!cultural!recovery!
programs!in!the!future.!!
!
RISKS'
There!are!no!physical!risks!beyond!normal!dayCtoCday!living!associated!with!your!participation!in!this!project.!You!will!remain!
anonymous!unless!you!request!otherwise,!or!you!agree!to!have!an!image!(photograph!or!video!recording)!used!within!this!
project.!If!you!contribute!images!or!voice!recordings!there!is!a!risk!that!someone!who!knows!you!may!identify!you.!There!is!
also!a!risk!that!you!may!be!identified!through!your!association!with!me!as!principal!researcher.!As!you!have!a!learning!
relationship!or!kinship!relationship!with!me,!you!may!be!identified!through!this!relationship.!This!project!will!describe!the!
setting!within!which!it!takes!place,!for!example;!if!I!am!located!at!a!specific!place!this!place!may!be!described!and!named!
through!the!telling!of!my!experiences.!If!I!contact!you!via!phone!or!Skype,!I!will!be!located!in!a!private!location!to!ensure!your!
confidentiality.!!!
!
PRIVACY'AND'CONFIDENTIALITY'
All!comments!and!responses!will!be!treated!confidentially!unless!required!by!law.!The!names!of!individual!persons!are!not!
!
PARTICIPANT'INFORMATION'FOR'QUT'RESEARCH'PROJECT'
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required!in!any!of!the!responses.!You!will!not!be!named!in!any!information!(including!photographs)!collected!by!the!
researcher,!unless!you!request!to!be!named.!As!you!have!a!social!relationship!with!me!as!a!researcher!I!may!be!able!to!
identify!you!and'your'information'at'a'later'date.'Please!note!the!following:!
• You!will!have!the!opportunity!to!verify!your!comments!and!responses!prior!to!publication.!
• Any!audio/video!recording!may!be!published!if!you!have!signed!the!Image!release!form.!
• All!researchers!under!the!ethics!protocol!will!have!access!to!the!audio/video!recording!prior!to!publication.!
• All!researchers!under!the!protocol!will!have!access!to!deCidentified!data!(such!as!written!participation).!
• It!is!possible!to!participate!in!the!project!without!being!audio/video!recorded.!
• Written! (deCidentified! data)! and! audio/video! recordings! and! images! as!well! as! (data! possibly! identifiable)!may! be!
used!beyond!the!current!protocol!for!future!research!purposes!by!the!principal!researcher.!
!
!
CONSENT'TO'PARTICIPATE'
Please!sign!the!written!consent!form!(attached)!to!confirm!your!agreement!to!participate!in!this!project.!!
Your!consent!to!use!deCidentified!and/or!identified!data!may!be!extended!beyond!this!project!to!similar!projects!conducted!
by!the!principal!researcher.!This!data!may!appear!in!public!presentations!or!publications.!!
!
QUESTIONS'/'FURTHER'INFORMATION'ABOUT'THE'PROJECT'
If!have!any!questions!or!require!further!information!please!contact!one!of!the!research!team!members!below.!
!
Melissa!Carey!! Dr!Julie!MacKnightCKing!!
0401!8449!538! 07!3138!4071!
melissa.carey@student.qut.edu.au!! j.macknightCking@qut.edu.au!!
!
CONCERNS'/'COMPLAINTS'REGARDING'THE'CONDUCT'OF'THE'PROJECT'
QUT!is!committed!to!research!integrity!and!the!ethical!conduct!of!research!projects.!!However,!if!you!do!have!any!concerns!or!
complaints!about!the!ethical!conduct!of!the!project!you!may!contact!the!QUT!Research!Ethics!Unit!on!07!3138!5123!or!email!
ethicscontact@qut.edu.au.!The!QUT!Research!Ethics!Unit!is!not!connected!with!the!research!project!and!can!facilitate!a!
resolution!to!your!concern!in!an!impartial!manner.!
!
Thank&you&for&helping&with&this&research&project.&&Please&keep&this&sheet&for&your&information.'
! '
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Appendix B: Participant Consent  
RESEARCH TEAM CONTACTS 
Melissa Carey  Dr Julie MacKnight-King  Associate Professor Mark Brough  
0418 449 538 07 3138 4071 07 3138 4664 
melissa.carey@student.qut.edu.au  j.macknight-king@qut.edu.au  m.brough@qut.edu.au  
STATEMENT OF CONSENT 
By signing below, you are indicating that you: 
• Have read and understood the information document regarding this project. 
• Have had any questions answered to your satisfaction. 
• Understand that if you have any additional questions you can contact the research team. 
• Understand that you are free to withdraw at any time, without comment or penalty. 
• Understand that you can contact the Research Ethics Unit on 07 3138 5123 or email ethicscontact@qut.edu.au if you 
have concerns about the ethical conduct of the project. 
• Agree to participate in the project. 
Please tick the relevant box below: 
 I agree for my participation to be audio / video / photograph recorded. 
 I do not agree for my participation to be audio / video / photograph recorded. 
 
Name  
Signature  
Date  
Please return this sheet to the investigator. 
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Appendix C: Image Release 
 
Image Release: Research Participants 
A photographic image (including a video recording), which is sufficiently clear to enable you to be identified as an individual, is personal information. Queensland 
University of Technology (QUT) seeks to comply with the Information Privacy Principles as set out in the Information Privacy Act 2009. QUT shall, from time to time, 
endorse a privacy policy (see www.mopp.qut.edu.au ) to ensure that personal information is used and disclosed only in ways which are consistent with privacy principles 
and will otherwise comply with QUT’s privacy obligations under statute. In general, personal information is not disclosed or published except where an individual’s 
consent has been obtained. 
• QUT is seeking your consent to use an image of you in research publications and presentations. 
• Participation in this release is voluntary. 
• Your decision to participate or to not participate will in no way impact upon your current or future relationship with Melissa Carey or with QUT.  
If you have any questions please ensure you have discussed them and are comfortable with the response before providing consent. You may choose to discuss 
participation with the following people: 
• Melissa Carey or Dr Julie Macknight-King   
• Family or friends. 
What is the release about? This release is for the research study about Māori    culture and identity being conducted by Melissa Carey for a PhD study. Melissa would 
like to record her journey of cultural recovery including her participation in cultural activities, to show how she conducted her study and who helped her to learn about her 
cultural heritage.  
Why do you want to include me? The video will feature the researcher and their participants. It is important to show how the research is conducted and to hear directly 
from participants their story. It is important for Indigenous people to tell their stories in their own voices.  
What will you ask me to do? Your participation won’t involve doing anything other than you would usually be doing. You may be filmed teaching or talking with the 
researcher, or participating in a cultural performance or event. You may be filmed telling your story of cultural recovery and what cultural identity means to you. The 
length of each filming session may vary; it is estimated that your involvement would not require any extra time commitment by you.  
The questions asked of video participants will be related to Māori    cultural identity and how it relates to health and wellbeing for Māori    people. The following 
questions are provided as indicative samples: 
• Tell us about what it means to you to be from Māori    descent?  
• Tell us about what it means to you and your family to be learn about and participate in your cultural practices?  
• Tell us how it makes you feel to learn about your cultural heritage? 
Are there any benefits for me in taking part? While the filming and publication of this video is not expected to provide tangible or intangible benefits to participants, 
the video is not expected to be of detriment to participants either. The telling of stories can encourage healing; by telling your story you can help others to improve their 
cultural connections.  The research team seeks to benefit from this video by raising awareness of the research being undertaken.  
Are there any risks for me in taking part? We believe there are minimal risks with your participation in this video, which you should consider: 
• Revealing your identity which will mean that family members, friends and others will be aware of health issues that you have or had; 
• The questions asked of video participants, recalling your health problems, may cause you some discomfort. If you become emotional, filming will be 
stopped. It is not the intention of the video to portray any emotional discomfort. 
Confidentiality The faces and speech of all video participants will be included in the video. QUT understands that video participants may not wish to be named in this 
video. As a result the names of all video participants will be excluded from this video. QUT will only identify you in the video on the basis of your association with the 
researcher, i.e. participant in learning group. 
Who will see the video? Video footage may be shown to an audience of health care professionals. It may be used in student seminars or international conferences by the 
principal researcher to talk about the research project.  
Can I change my mind? You will have the opportunity to view the images/footage as we plan to use them, and can decide to withdraw at that stage or at any time.  
I am interested – what should I do next? All persons appearing in this video will be required to sign the attached Consent Form, acknowledging that they have read and 
understood the Image Release Information Sheet, and agree to allow the use of their image and voice in the video for research purposes.  
If you have any questions about this video, please do not hesitate to contact: 
Melissa Carey Email: Melissa.carey@student.qut.edu.au 
Dr Julie Macknight-King                                         Email: J.macknight-king@qut.edu.au 
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IMAGE!RELEASE:!RESEARCH!PARTICIPANTS!
 
PLEASE RETURN THIS COMPLETED FORM TO Melissa Carey  
A COPY WILL BE PROVIDED FOR YOUR RECORDS If you agree to give consent regarding the use of your image in the research project please read and complete 
the consent below.  
CONSENT 
• I agree to the University using, reproducing and disclosing photographic or video images of me as explained in this Image Release: Research Participants 
Information Sheet and Consent Form. 
 
• I agree that I will make no claim against QUT for any payment or fee for appearing in promotional material or advertisements and release QUT from any 
other claims arising out of the University’s use of the images of me. 
 
• I understand that the anonymity afforded me as a participant in the research project “A Transformative Journey of Cultural Recovery: Te Ao Māori   ” will 
be rescinded if I appear in this release. 
 
Name' !
Signature' !
Date' !
Date' !
Please&return&this&sheet&to&the&investigator.&&
&
Thank you for helping with this research project. Please keep this sheet for your information. 
&
 
